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अखिल भांरतीय संस्कृत परिषद्‌ लखनऊ के कार्यकलाप का एक प्रमुख अंग है संस्कृत 
तथा भारती विद्या के विद्वानों का सम्मान करना । इस श्शुङ्खला में परिषद्‌ ने सितम्बर 
१९६७ में स्व? Wo Wo डा० गोपीनाथ कविराज के सम्मान में एक अभिनन्दन ग्रन्थ प्रकाशित 
किया था। RAT के २-६ अङ्कों का एक विशेषाङ्क प्रकाशित करके जूलाई १९७६ में 
स्व० प्रो) को० अ० सुब्रह्मण्य अय्यर को समपित किया गया था । दिसम्बर १९७९ में पेरिस 
निवासी संस्कृत तथा भारती विद्या के सुप्रसिद्ध विद्वान्‌ स्व० sto लुड्विक स्टनंबाख को उनके 
७० वें जन्मदिवस पर एक अभिनन्दन ग्रन्थ भेंट किया गया था । परिषद्‌ द्वारा प्रकाशित 
'अजस्रा' नाम्नी त्रैमासिक संस्कृत मञ्जूषा का एक विशेषाङ्क भी स्व० Mo अय्यर की स्मृति 
में जनवरी १९८१ में प्रकाशित किया गया था । जैसा कि “ऋतम्‌' के दसवें अङ्क में सूचित 
किया गया था “ऋतम्‌' के ११ से.१५ अङ्को को मिलाकर संस्कृत तथा भाषाविज्ञान के 
विश्वविश्रू त विद्वान्‌ प्रयाग विश्वविद्यालय के भूतपूर्व संस्कृत-प्राचार्य .तथा प्रयाग और रायपुर 
विश्वविद्यालयों के भूतपूर्व कुलपति डा० बाबूराम सवसेना जी के सम्मानार्थ प्रस्तुत विशेषाङक 
प्रकाशित किया जा रहा है | 


यह्‌ विशेषाङ्क जूलाई १९७९ से जूलाई १९८३ की अवधि तक का हे । एतदनन्तर 
“ऋतम्‌' के प्रथम तथा द्वितीय खण्ड प्रतिवर्ष क्रमशः जनवरां और जूलाई में प्रकाशित किये 
जायेंगे । हमारा प्रयास यह होगा कि विद्वान्‌ लेखकों तथा उदार ग्राहकों के सहयोग से ये खण्ड 
नियमित रूप से प्रकाशित होते रहें । 


परिषद्‌ के उद्देश्यों में एक उद्देश्य संस्कृत, पालि और प्राकृत के हस्तलिंखित ग्रन्थों का 
सङ्ग्रह, सम्पादन और प्रकाशन तथा ऐसे प्रकाशित ग्रन्थों का पुनर्मुद्रण भी है जो अप्राप्य हैं 
अथवा जिनके आलोचनात्मकं सम्पादन को अपेक्षा है । इसी उद्देश्य की पूर्ति में सिल्हण-कृत 
“स्वात्मोपलब्धिशतक' नामक अद्यावधि अप्रकाशित लघुग्रन्य भी प्रस्तुत इस विशेषाङ्क में 
प्रकाशित किया जा रहा है । इस महत्वपूर्ण ग्रन्थ का सम्पादन तथा अनुवाद करने के लिए में 
faata sto सत्यव्रत सिंह जी का आभारी हूं । 


मैं सम्पादक-मण्डल के विद्वानों का भी आभारी हूं जिनके मार्ग दशन तथा सक्रिय सहः 
योग के बिना मेरे लिए 'ऋतम्‌” को प्रकाशित करने का गुरु दायित्व वहन करना सम्भव न 
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होता। मैं इस सम्पादक-मण्डल की सदस्यता स्वीकार करने के लिए विश्वेश्वरानन्द वैदिक शोध 
संस्थान के डा० Fo वी० शर्मा तथा गङ्गा नाथ झा केन्द्रीय संस्कृत विद्यापीठ के प्रधानाचार्य 
sre गया चरण त्रिपाठी का भी अत्यन्त आभारी हूं । मेरे प्रवासकाल में प्रस्तुत विशेषाङ्क 
के मुद्रण में बहुविध सहायता करने के लिए मैं इसके सह-सम्पादक डा० अशोक कुमार 
कालिया तथा अखिल भारतीय संरकृत-परिषद्‌, लखनऊ के प्रशासक sto काशी प्रसाद 
श्रीवास्तव का कृतज्ञ हूं । प्रस्तुत शोध-पत्रिका को प्रकाशित करने में भारत शासन के शिक्षा 


तथा संस्कृति मन्त्रालय तथा उत्तर प्रदेश शासन के सांस्कृतिक कार्य विभाग से प्राप्त होने 
वाली आथिक सहायता के लिए मैं सम्बद्ध अधिकारियों का अधमण हूं । 


प्रस्तुत विशेषाङ्क के मुद्रण में जिस तत्परता से ‘Tare मुद्रक' के स्वामी श्री विश्वमोहन 
ने कार्य किया है उसके लिए मैं उन्हें हृदय से धन्यवाद देता हूं । 


२२ अगस्त १९८३ जगदम्बा प्रसाद सिनहा 


Editorial Preface 


One of the most important activities of the Akhila Bharatiya Sanskrit 
Parishad, Lucknow is to honour distinguished Sanskritists and scholars of 
Indology. In this connection the Parishad brought out and presented a 
Felicitation Volume to the late M. M. Dr. Gopinath Kaviraja in Sept. 1967. 
A special Number of the Rtam comprising Vols. II to VI was presented to 
the late Prof. K. A. S. Iyer to honour and felicitate him in July 1976. A 
Felicitation Volume was brought out in honour of the late Prof. Ludwik Stern- 
bach of Paris in December 1979 on the occasion of his 70th birthday. A 
Special Number of the Ajasri, a Quarterly Sanskrit Magazine of the Parishad 
was also brought out in memory of the late Prof. K. A. S. Iyer in Jan. 1981. 
As announced in Vol. X of of the Rtam the present Number comprising Vols. 
XI to XV is being brought out to honour and felicitate Dr. Babu Ram 
Saksena, an eminent Sanskritist and Linguist of international repute and 
former Professor and Head of the Department of Sanskrit and Vice- 
Chancellor of the Universities of Allahabad and Raipur. 


This Special Number covers the period from July 1979 to July 1983. 
Henceforth the First and Second Numbers of the Rtam will be brought out 
in January and July respectively every year. It will be our earnest endea- 
vour to bring out these Numbers regularly with the kind co-operation of our 
learned contributors and generous subscribers. 


In fulfilment of one of the aims and objects of the Parishad, viz. editing 
and publishing of Sanskrit, Pali and Prakrta manuscripts and such published 
books as are either rare and out of print or stand in need of a critical cdition, 
a hitherto unpublished work of Silhana, entitled Soaimopalabdhi is being 
published in this Volume. My thanks are due to the great scholar, Dr. 
Satyavrat Singh for editing and translating this important work, 


l am extremely grateful to the learned members of the Advisory Edi- 
torial Board, but for whose guidance and active cooperation it would not have 
been possible for me to shoulder the onerous responsibility of bringing out 
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the Rtam. I am also grateful to Dr. K. V. Sarma, V. V. R. I., Hoshiarpur 
and Dr. G. C. Tripathi, Principal, Ganganath Jha Kendriya Sanskrit Vidya- 
peeth, Allahabad for kindly accepting the membership of the Advisory 
Editorial Board of the Rtam. My thanks are also due to Dr. A. K. Kalia, 
Associate Editor of the Rtam and Dr. K. P. Srivastava, Administrator of the 
Akhila Bharatiya Sanskrit Parishad, Lucknow for seeing the present Volume 
through the Press during my absence from India. I am also thankful to the 
Ministry of Education and Culture, Government of India and the Depart- 
ment of Cultural Affairs, Government of Uttar Pradesh for the financial 
assistance gcnerously given for bringing out this Journal. 


My thanks are also due to Sri Vishwa Mohan, Proprietor of the Pnar 
Mudrak for the keen interest he has shown in the printing of this Volume. 


August 22, 1983 J. P. SINHA 


एक आदर्श दम्पती 


डा० बाबू राम सक्सेना तथा श्रीमती सक्सेना 
(95 जून, १९७२ को दाम्पत्य जीवन की स्वर्ण जयन्ती पर लिया गया चित्र) 


` 


Professor B. R, Saksena: A Profile 


Professor Dr. Babu Ram Saksena was born at Mahewaganj, District 
Lakhimpur-Kheri (U. P.) on Wednesday, May 12, 1897. His father, Babu 
Puttulal, Zamindar, Banker and Export-Import Merchant was the Karta of 
a big joint family with three younger brothers and one sister 


1903-1920: Studied at Primary School, Mahewaganj and Government 
High School, Lakhimpur and passed the Matriculation Examination in 1914 
and topped the list of successful candidates of the School; studied at the 
Ewing Christian College, Allahabad (1914-16) and passed the Intermediate 
examination in the Ist Division standing 4th in order of merit and first in 
Sanskrit in the University of Allahabad ; joined Muir Central College in 1916 
and passed the B. A. examination in 2nd Division in 1918; passed the M. A 
examination of the University of Allahabad in 1920 standing Ist in Sanskrit 
in the University in order of merit 


1920-1922: Went to Benaras in October 1920 at the invitation of his 
revered Professor and inspirer, Dr. G. N. Jha, for higher studies. Worked 
as research student on Sanskrit Alankaras under Principal A. B. Dhruva and 
studied from Pt. Gopinath Kaviraj, Pt. Ramavatar Sharma and Pt. Damodar 
Goswami 


In January 1921 began as Research Scholar in Linguistics at the Benaras 
Hindu University under Prof. R. L. Turner, Professor of Indian Linguistics, 
on Evolution of Awadhi and was awarded the D. Litt. scholarship by the 
U. P. Government £ 


1922. Married on June 18. Wife: Shyam Devi, daughter of Shri Govind 


_ Prasad Verma of Narsingarh, M. P. and sister of Smt, Mahadevi Verma, 


Shri Jagmohan Verma and Shri Manmohan Verma S 

1922-1959: Appointed Lecturer in Sanskrit (Oct. 19, 1922) at the 
reorganised University of Allahabad; Promoted to Readership (March 18 
1933); Appointed Professor and Head of the Department of Sanskrit and 
Prakrit Languages (July 21, 1950) 


T RTAM 
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Honorary Principal, K. P. University College (1947-52); Dean, Faculty 
of Arts (1952-56); Dean, Student Welfare (December 1956—July 1958) ; 


retired on September 30, 1959. 


1929-30: Worked in the School of Oriental Studies, London University, 
once again under Prof. Turner, then Professor of Sanskrit and Indian 
Linguistics at the University ; Studied Phonetics (specially Experimental) 
from Prof. Daniel Jones and Mr. Stephen Jones of the University College of 
Phonetics and from Mr. A. Lloyd James; Studied Lithuanian from 
Mr. Jobson; Studied Avestan and Sogdian from Dr. H. W. Bailey; worked, 
particularly on Instrumental Phonetics, under Professor E. W. Scripture. 


1931. Submitted thesis for the degree of Doctor of Literature of the 
University of Allahabad and was awarded the degree in November, 1931 
(4th D. Litt. of the University, Ist was Dr. G. N. Jha); the examiners were 
Prof. R. L. Turner, Prof. Jules Bloch and Sir George A. Grierson, the Viva- 
voce examiners being Principal A. C. Woolner and Dr. S. K. Chatterjee. 


1959: Revisited Europe as a member of a six member delegation of 
Educationists and Scientists of India invited by the Federal Government of 
Germany. 


1959-61: Appointed (October 1, 1959) Professor and Head of the 
Department of Linguistics and Philology and Indo-Aryan Studies, Saugar 
University and organised the two Departments; and left on November 15, 
1961 for Delhi to serve the Government of India. 


1961-61: Employed by the Government of India, Ministry of Education, 
as Vice-Chairman of the Standing Commission for Scientific and Technolo- 
gical Terminology in Hindi and other Indian Languages (upto 31st May, 
1964). 

1964: Joined the Ravi Shanker University, Raipur, Madhya Pradesh, as 
first Vice-Chancellor on June 1 for a term of three years. 


1968-1970 : wes appointed Chairman, Standing Commission for Scienti- 
fic and Technological Terminology, Government of India, Ministry of Edu- 
cation, New Delhi and retired from that office in May, 1970. 


1972-77: Was Vice- iversi 
a as Vice-Chancellor of the University Of Allahabad, 
1973-74: Was Chairman of the Managi i 
| ging Committee of Dr. G. N. Jh 
Kendriya Sanskrit Vidyapeetha, Allahabad. 5 


Was Visiting Professor at the 


December, 1977, University of Bhagalpur, Bihar in Noy- 


omm 
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In September, 1977, was awarded by the U. P. Govt. (U. P. Hindi 
Sansthan) a sum of Rs. 15,000/- anda TAMRA PATRA for his services to 
Hindi Language. 


Founder Member of Linguistic Society of India ; Life Member of Societe 
de Linguistique, Paris; Member of the Linguistic Society of America; Life 
Member of Nagari Pracharini Sabha, Benaras; President of the Linguistics 
Section of Oriental Conference at the Session held at Hyderabad in 1941; 
President of Linguistic Society of India, 1957. Was a member of the Com- 
mittee appointed by the President of the Constituent Assembly of India in 
1948 to recommend a system of Short-hand for Hindi and a Keyboard for 
Devanagari Typewriters; was a member of the Language Experts’ Conference 
appointed by the President of the Constituent Assembly. Was a member 
of the Official Language Commission appointed by the President of the Union 
of India (1955-56). 


Was a member ofthe Board ofScientific and Technical Terminology 
appointed by the Government of India (1952-60). 


Was a Member of the Sahitya Academy (1952-56). 

Delivered Lectures on Dakkhini Hindi at the Hindustani Academy, U.P., 
Allahabad (1945): Ramdin Readership Lectures at the Patna University on 
Semantics (1946-47) and Lectures on Phonetics at the Shasan Sahitya 
Parishad, C. P. Nagpur (1955). 

Delivered Gandhi Memorial Lectures at Hindustani Prachar Sabha, 
Bombay in 1973 on Gandhiji's solution of the language problem of India. 

Delivered Willson Philological Lectures in 1973-74 at the University of 
Bombay. : 


Actively interested in Social Uplift work and active worker ofthe Arya 
Samaj since 1925, was President ofthe U. P. Arya P. Sabha in 1934 and 
1939. "Was member of the Executive Committee of the All India Seva Samiti, 
Allahabad; Harijan Sevak Sangh, Allahabad; Honorary General Secretary, 
Hindi Sahitya Sammelan, Allahabad (1937-40) and its Working President 
(1947-48). Actively associated with the Hindustani Academy, U. P. for 
several years as a member of the Executive Committee. 

Wrote the following books— 


l. Evolution of Awadhi: Indian Press, Allahabad (1938), pages 562 
and i-xviii, : 


2. Samanya Bhashavijnana (in Hindi): Hindi Sahitya Sammelan, 
Allahabad, (Ist ed. 1943, 6th ed. 1961), pages 360. 
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3. -Arthavijnana (in Hindi): Ramdin Readership Lectures, Patna 


University, Patna (1951), pages 183. 

4. Dakkhini Hindi (in Hindi) ; Hindustani Academy, Allahabad, Ist ed. 
1952, pages 112 plus 33. 

5. Sanskrita Vyakarana Praveshika (in Hindi): Ram Narain Lal, 
Allahabad, (Ist ed. 1928), pages 600. 

6. Kirtilata (Vidyapati) in Hindi. (A critical edition), Nagari Pracha- 
rini Sabha, Kashi (Ist edition, 1930). 


The following are select articles in chronological order :— 


A. IN ENGLISH 

1. Lakhimpuri—A Dialect of Modern Awadhi. Journal of Asiatic 
Society of Bengal, 1922, pages 305-47. 

2. Noun-declension in the Ramayana of Tulasidas, Indian Antiquary, 
Vol. II, 1923. 


3. The Verb in the Ramayana of Tulasidas, Allahabad University 
Studies, Vol. II, 1926. 


4. Persian Loan words in the Ramayana of Tulasidas: Oriental Con- 
ference, 1926. 

5. The names of Relatives in Modern Indo-Aryan Lagnuages: Fourth 
Oriental Conference, Allahabad, 1926, pp. 475-89. 

6. The Whispered Vowels in Indo-Aryan; Sixth Oriental Gonference, 
Patna, 1930, pages 675-78. 

7. Pali ‘bhunaha’, B.S.O.S. Vol. IIT, (1936), pp. 713-14. 

8. Prepositional Differences between Sanskrit and Pali, Summary of 
papers, All India Oriental Conference, 1951, page 176. 

9. Certain Verb-compounds of Sanskrit and Some Parallel Formations 
in Awadhi : Indian Linguistics, Vol. 16 (1955), pp. 204-05. 

10. A Note onthe Derivation of Hindi Ubar Khabar B.S 
Vol. XX (1957), p. 507. RORUN: 


11. A Peculiar Use of the Conditional in Spoken Hi di: Indi ingui 
SU eee poken Hindi: Indian Linguis- 
- 12. Procedural Aspects in the Department of Scientific Terminology: in 
"Trends m Scientific Terminology’ (pp. 33-38), published by National Bureau 
of Education, Publications, Delhi, October 1962. 
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13. A review of works produced in Sanskrit during 14th, 15th and 16th 
Centuries A.D.: The Gazetteer of India, Introductory Volumes. 


14. 'Grammatical Sketch of Hindi in the volume containing grammati- 
cal sketches of languages enumerated in the Schedule VIII ofthe Constitu- 
tion, published by Language Division of the Registrar-General of India, 
Calcutta. ; 


B. IN HINDI 
15. Dhvanivijnana me prayoga : Hindustani, (April, 1931) pp. 211-26. 
16. Devanagari lipi aur Hindi Aksaravinyasa : Hindustani, (Jan. 1932). 
17. Palibhasa : Hindustani (April 1934), pp. 91-97. 
18. Devanagari Lipi me Sudhara : Hindustani, (Oct. 1935), p.p. 415-23. 


I9. Pali kharaputta Jataka ka Awadhi rupantara: Hindustani (April, 
1939), pp. 121-27. 


20. Kahamukari ki pracina avastha : Hindustani, (Jan. 1941) pp. 317-20. 


21. Bhasavaijnanika adhyayan ki pragati: Bharatiya Sahitya, (July, 
1957) pp. 35-43. 


22-31. Articles on Awadhi (p. 70) Avahatta (p. 71). Asoki Prakrit (73), 
Chhattisagarhi (p. 292), Bagheli (p. 508), Baisawari (p. 518), Bharata- 
Yuropiya (pp. 542-44), Vaidika (chhandasa), (p. 739), Sanskrit (Bhasha) 
(p. 797-98), Sanskrit (Sahitya) (pp. 798-801). In Hindi Sahitya Kosa, ed. 
by Dr. Dhirendra Verma published by Gyanamandala, Benaras, (Vikram- 
samvat 2015). 


32. Vaidhabhasa aur Vastavikabhasa: Bharatiya Sahitya ( Jan. 1959), 
pp. 11-23. 


. 33. Hindi me Linga bheda ke dvara suksma arthabheda ka dyotana: 
Hindi Anusilana, (1960), pp. 151-54. 

34. Hindi ksetra ki boliyo aur lokasahitya ka sodhakarya: Bharatiya 
Sahitya, (Jan. 1961), pp. 25-29. 


35. Dhwani Anurupa Vartani ki Samasya: Bhasha, (March 1962), pp. 
75-78. 
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Brief Sketch of Family 


Family of Saksena Dusare Kayasthas of U. P. having a recorded genea- 
logy of 200 years. The family’s specific name is Adaval. B. R. Saksena 
had three elder sisters, one elder brother and one younger sister. None of 
whom is now alive. Elder brother Babu Brahmadin, retired asa District and 
Sessions Judge of Madhya Bharat. He left four sons and three daughters, 
all well-placed. 


Dr. Saksena has eight children as follows :— 


1. Pritilata Adaval (Miss) (Born 20-11-1925). M.A., Shastri, Lecturer 
in Philosophy, University of Allahabad. 


2. Kirtilata Dutt (Mrs.) (Born 30-11-1929) M. A., D. Phil, (was mar- 
ried to Shri Deo Dutt, U.P.C.S. in 1952 who died prematurely in March 
1964). 


. $. Neeti (Mrs.) (Born 27-1-1933) M. A., D. Phil. (married to Captn. 
K. S. Shrivastava, M. Sc., of the Indian Army). 


4. Navin Kumar Adaval (Mr.) (Born 28-9-1934) B. E., Principal 
Government Politechnical Institute, Muzaffar Nagar, U. P. (married to Smt. 
Shashiprabha, daughter of the late Dr. S. K. Lal, Reader, Benaras Hindu 
University). 


5. Deepti (Mrs.) (Born 13-12-1937) M. A., (Married to Shri Ashok 
Kumar, B. E., both of whom are now in Canada). 


c 6. Sumati (Mrs.) (Born 29-10-1939) M. A. (Married to Shri Raghubir 
handra Saxena, M. Com., Lecturer, Lucknow University). 


7. Prabhati (Mrs.) (Born 29-12-1941) M. Sc. (Married to Shri Anupam 
Varma, M. Sc., Indian Agricultural Research Institute, New Delhi). 


8. Shakti (Mrs.) (Born 26-9-1946). (Marri : G 
Lecturer, Ranchi University.) 500 26९) to Shi AN. Gu 


प्रो० Wen टनेर 
विश्वविस्यात भाषाविद्‌ तथा 
डा० बाबू राम सक्सेना के गुरु 


REMINISCENCES 


R. L. Turner 


I was delighted to hear that the Akhila Bharatiya Sanskrit Parishad, 
Lucknow, was contemplating the publication of a volume commemorative of 
Professor Baburam’s scholarship in Indo-Aryan Linguistics. He first came 
to me at the Hindu University of Benares in its early days in 1920 where I 
held the Chair in that subject, and asan M. A. in Sanskrit at Allahabad 
worked at a masterly paper on the dialect of his village of Lakhimpur, which 
the Asiatic Society of-Bengal published in its Journal Volume XVIII 1922 
No. 5. This received highest commendation also from scholars in Europe, 
especially from the master in Indo-Aryan linguistics, Professor Jules Bloch. 
Saksena followed this with a work on the whole field of the Evolution of 
Awadhi. This he completed during a year spent with me at the School of 
Oriental Studies in London University, which, when published, established 
him as the authority on the history of Awadhi, and gained its author the 
D. Litt. of Allahabad. Then asa Professor of Sanskrit in Allahabad he 
played a leading role in the formation of the Linguistic Society of India, to 
the Journal of which he has through his long life been a regular contributor. 
Nor in this brief notice can I omit to mention his great services to academic 
life as Vice-Chancellor of a great Indian University. 


Dr. Babu Ram Saksena 


(A great scholar, a dear friend and an elder brother) 
S. M. Katre 


Ihave great pleasure in recording in this letter my reminiscences about 
Dr. Baburam Saksena. I first came into contact with him when we were 
fellow students in the autumn of 1928 at the School of Oriental Studies in 
the University of London, situated at Finsbury Circus, while attending the 
seminars of Professor R. L. Turner on the Comparative Grammars of Indo- 
Aryan and of Indo-European. At that time I was fresh from graduating 
with Honours in Mathematics from the Presidency College, Madras, and 
having qualified for continuing my studies in the department of Indo-Aryan 
after passing the qualifying B. A. (Hons) examination of the London 
University, requiring three years instead of two for completing the prescribed 
course for the degree of Ph. D. Dr. Saksena was already a lecturer in the 
Allahabad University, on study leave, to continue working under Professor 
Turner for his D. Litt. degree, after having been his first student in India 
while Professor Turner was teaching in Benaras. Dr. Saksena was staying 
with his colleague Banarsi Prasad Saksena as a paying guest at the house of 
Dr. W. Steda in Streatham and we used to meet regularly at the two seminars 
conducted by Professor Turner. I perceived at that time how straightfor- 
ward Dr. Saksena wasin his every day dealings and how cheerful he was 
bringing a ray of light in an otherwise gloomy atmosphere. When at the 
end of the year he left for India I took his place at Dr. Stede’s residence and 
enjoyed the companionship of Dr. Banarsi Prasad until we both left for India 
at different times in the early thirtees. 


It was on my return to India late in 1931 I made contact again with 
——Baburamji. During two visits to U. .P., once to Banaras and again: to“ 
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Allahabad I had the good fortune of spending some time with Baburamji 
while I stayed as a guest the Baburamji. Again in 1937 when I was invited 
for the post of Principal of Queen’s College I spent some time with Baburamji. 
From this date on our contacts became more frequent; 1t was particularly 
in 1938 when I was invited by the Special Officer appointed by the Govern- 
ment of Bombay in connection with the reopening of the Deccan College as 
a post-graduate and research Institute for Linguistics, History and experi- 
mental psychology to help him build the library and language laboratory 
resources for newly revived institute that we became really more intimate. 
For it was in connection with the Phonetics Laboratory I needed expert advice 
and Baburamji had worked with Professor Scripture while in London. He 
provided me with some details which he had and suggested my writing to 
Professor Scripture for more relevant information. 


It was during the early fifties that the bond between us became more 
intimate. When the Rockefeller Foundation approached me during 1952 
with a proposal that the Deccan College should prepare a project which 
would train Indian linguists and some American scholars for specializing in 
the major Indian literary languages, following the adoption of the new Consti- 
tution which provided for the replacement of English as the official language 
by the mid sixties, and the first phase ofthis project was a conference of 
linguists and educationists I found Baburamji as my staunchest supporter. 
We invited Sir Ralph Turner to preside over this conference and as a result 
of its deliberations an advisory committee was formed with Sir Ralph as 
Chairman and Baburamji, Dr. Suniti Kumar Chatterjee and Dr. Vishvanath 
Prasad and myself as members and the Language Project came into existence 
with full financial support from the Rockefeller Foundation with effect from 
the autumn of 1954. For the next six years of this assistance Baburamji 
attended every one of the linguistic schools held in Poona and elsewhere, and 
participated asa very active member of the advisory committee and the 
teaching faculty. While these schools were organised in the campus of 
Deccan College I had the unique privilege of sharing my official residence 
pes d E Em ui dim = their families, fang our relation- 
her family who came with desee Wut Wi E 

ed part of a larger family with my own. 


While organizing and runnin 
s g these schools and holding of special con- 
e like the one VEO invited Vice-Chancellors of Indian Universities 
sine RES m the Chairmanship of Dr. C. D. Deshmukh, then Chairman 
niversity Grants Commission, for making Linguistics a central subject 
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of teaching in the universities Baburamji was a tower ofstrength. When 
any crisis developed in the running of the schools it was Baburamji who 
helped solve them. Even after he retired from active teaching to assume 
other administrative responsibilities such as Vice-Chancellorships and 
Chairman ships of Standing Commissions in Delhi I had the unique privilege 
of meeting and staying with him and seeking his advice and cooperation. While 
we organized a summer school under the joint auspices of his University in 
Pachmarhi, M. P. the entire responsibility ofsupervising the activities was 
actively conducted by him even though he was the Vice-Chancellor, and it 
was on this occasion that his friends and admirers presented a Felicitation 
Volume to him as a special volume of Indian Linguistics, the official journal 
of the Linguistic Society of India. During the sixties I had frequent oppor- 
tunities of staying with Baburamji and enjoying the hospitality of his family 
at his Delhi residence during my visits to the capital for attending meetings at 
the ministry or UGC. Indeed I became an honorary member of his 
family. My last visit to him was in 1976 when I travelled to India from 
USA carrying the ashes of my late wife for immersion at Triveni Sangam ; 
during this stay with him, apart from his assistance in making the necessary 
arrangements for the ceremony of immersion, I had also the privilege of 
being invited to give a course of lectures at the Ganganath Jha Research 
Institute onthe current status of Indian Studies in U. S. and Canadian 
Universities. It was the last time that I had the opportunity of seeing Bhabhi 
who was ailing at that time, and later I learnt that she had passed away late 
that year. 


During 1978, in October, I had my last personal contact with Baburamji 
in attending the Golden Jubilee Celebration of the Linguistic Society of India 
held in Delhi at which we were among several scholars honoured by the 
Society. My visit was brief as I was then teaching at the California State 
University at Fullerton as a Distinguished Visiting Professor and had to return 
soon after the conference in Delhi. 


To sum up, Baburamji represents the best of the old Indian of uprighte- 
ous behaviour, strong faith, generosity and humility in spite of high positions 
held and a sense of humour which makes serious knowledge less of a burden. 
Indian Linguistics and Sanskrit and Hindi have found in him a pillar of 
strength; he has been one of the sources of inspiration in building the Society 
of which he was a founder member and has been instrumental in bringing 
into existence the Central Hindi Institute and the Central Institute of Indian 
Languages. What little I could achieve in making Indian Linguistics what 
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it is today in the country owes not 
of Dr. Baburam Saksena and this wo 
blessings of our common Guru Sir Ralph Tu 


a little to the generosity and inspiration 
uld not have been possible but for the 
rner and the staunch and un- 


selfish support of Baburamji. May God grant him life and strength to pursue 
these goals further and make India once again a leader in linguistic research 
as in the halcyon days of Panini, Patafijali and Bhartrhari. 


SN 


Wo To के भूतपूर्व मुख्य मन्त्री 
Go द्वारका प्रसाद मिश्च (बायें) के साथ 
डा० बाबू राम सक्सेना (दायें) 
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मेरे सित्र- डा० बाबू राम सक्सेना 


द्वारका प्रसाद सिश्र 
(भूतपूर्व मुख्यमन्त्री, मध्यप्रदेश) 


: आज से लगभग ६१ वर्ष पूर्व जब मैं इलाहाबाद में बी० To का विद्यार्थी था तब डा० 

बाबूराम सक्सेना से मेरा प्रथम परिचय हुआ । सक्सेना जी और स्वथ्श्री धीरेन्द्र वर्मा ने जो कि 
घनिष्ठ मित्र थे, उसी वर्ष एम० ए० फाइनल की परीक्षा दी थी। जब परीक्षा-फल निकला तो 
सक्सेना जी तो उत्तीर्ण हो गये परन्तु वर्मा जी असफल रहे। जब मैंने वर्मा जी से उनकी असफ- 
लता का कारण पूछा तो वे बहुत हँसे और बोले कि “पाठ्यक्रम में नायिका-भेद का अध्ययन 
सम्मिलित था और यह सोच कर कि शायद इसमें मेरी जितनी अरुचि है उतनी ही परीक्षकों 
को भी होगी मैंने उसका अध्ययन नहीं किया । परन्तु बाबूराम जी ने उसे बड़े चाव से पढ़ा d 
प्रश्न-पत्न में नायिका-भेद के भी प्रश्न थे अतएव सफलता बाबूराम जी के हाथ लगी और असफ- 
लता मेरे हाथ” । यह सुनकर मैं भी खूब हंसा और मैंने उनसे कहा कि मेरे ख्याल से नायिका- 
भेद के अध्ययन में आपके ही समान सक्सेना जी को भी अरुचि रही होगी परन्तु उन्होंने उसे 
कर्तव्य समझ ,कर ही पढ़ा । 


बाद को सक्सेना जी से पता चला कि कोसं साहित्यशास्त्र-प्रधान था जिसमें धीरेन्द्र जी 
को रुचि नहीं थी । उनकी रुचि तो पुरातत्त्व-शास्त्र में थी 1 परीक्षा भी बड़ी कठोर थी । ग्यारह 
में से तीन ही उत्तीर्ण हुए, सक्सेना जी इलाहाबाद से और एक-एक परीक्षार्थी जयपुर और नाग- 
qx से । इन उत्तीर्ण छात्रों में सक्सेना जी का स्थान प्रथम था। ५ 


उत्तीर्ण होने के पश्चात्‌ सक्सेना जी कुछ समय के लिए काशी चले गये और जब मैं एम० 
Uo और कानून पढ़ने के लिए फिर इलाहाबाद गया तब तक वे काशी से लौटकर इलाहाबाद 
विश्वविद्यालय के संस्कत विभाग में अध्यापक हो गये थे । अब हम लोगों का परिचय मित्ता में 
परिणत हुआ और हम दोनों प्रगाढ़ मित्र हो गये । 


जब मैं १९३७ से १९३९ तक ओर फिर सन्‌ १९४६ से १९५१ तक मध्य-प्रात्त और 
बरार के प्रशासन में मंत्री था तब सवसेना जी अनेक बार नागपुर आये ओर मुख्यमंत्री स्व० qoo 
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रविशंकर शुक्ल से भी उनका परिचय हो गया और शुक्ल जी भी उनकी विद्वत्ता से अत्यन्त 
प्रभावित हुए । जब बस्तर के राज्य के मध्य-प्रान्त में सम्मिलित करने का प्रश्‍न उठा तब AIT 
से लगे हुए प्रान्तों ने भी अपना अपना दावा पेश किया । निर्णय वहाँ की भाषा के आधार पर 
होना था । हम लोगों ने सक्सेना जी तथा mo sto सुनीति कुमार चटर्जी को बस्तर के 
एक समारोह में निमंत्रित किया और इन दोनों भाषा-शास्त्रियो ने वहाँ की भाषा को छत्तीस- 
गढ़ी बोली का रूपान्तर मात्र होने का निर्णय दिया । इस प्रकार बस्तर मध्य-प्रदेश का एक अंग 
हो गया | 


सन्‌ १९५६ में शुक्लजी के आग्रह से मैंने सागर विश्वविद्यालय के कुलपति का पद 
ग्रहण किया । धीरे-धीरे कई नए विभाग खोले जिनमें भाषाशास्त्र भी था। स्वभावतः उसके 
संचालन के लिए मैंने सक्सेना जी को ही उपयुक्त समझा और उन्हें fafaa किया । उन्होंने 
अपनी स्वीकृति दी और सागर आ गए । इसके पश्चात्‌ जब मैं नए मध्यप्रदेश का मुख्यमंत्री 
हुआ तो रायपुर के विश्वविद्यालय के कुलपति का पद सम्हालने के लिए उनसे आग्रह किया । 


तब तक do रविशंकर शुक्ल दिवंगत हो चुके थे और मैं उनके नाम से स्थापित किए गए , 


विश्वविद्यालय के समुचित निर्माण के लिए किसी योग्य व्यक्ति की खोज में था | सक्सेना जी ने 
मेरी आकांक्षा की पूति की और वे रायपुर चले गए। वहाँ उन्होंने अत्यन्त योग्यता से कार्य 
किया जिससे सभी लोग प्रभावित हुए p केवल रायपुर के एक प्रमुख नागरिक को उनके कायं से 
असन्तुष्ट पाया । जब मैंने उनसे असंतोष का कारण पूछा तो उत्तर यह मिला कि-- “कुलपति 
का पद सम्हालने के बाद वे मुझसे मिलने नहीं आये ।” यह सुनकर मैंने उनसे कहा कि कुलपति 
का यह काम नहीं है कि पद ग्रहण के पश्चात्‌ सब के दरवाजे खटखटाता फिरे । 


मेरे मुख्य-मंत्री के पद से हटने के पश्चात्‌ विरोधी पक्ष की सरकार बनी और उसमें एक 
नवयुवक शिक्षा-मंत्री हुए । 


वे अपने नगर के एक ला कालेज को फिर से मान्यता दिलाना चाहते थे। इसके पूवं विश्व- 
विद्यालय ने वहाँ की दुव्यंवस्था और अनियमितताओं की शिकायतों पर, एक उप-समिति से 
जाँच करवायी थी और उसकी इस रिपोर्ट पर कि शिकायतें सच्ची हैं, शिक्षा-परिषद्‌ और कायं 
समिति ने उस कालेज की मान्यता रह कर दी थी । एक दिन मंत्री जी ने सक्सेना जी से कहा 


“fe कालेज को फिर मान्यता दे दीजिए p सक्सेना जी ने अपनी असमर्थता प्रकट की तो मंत्री 
जी ने अपनी बात आग्रहपूर्वक दुहूराई । 


इस पर सक्सेना जी ने उत्तर दिया कि मैं अपना त्यागपत्र भेज दूंगा और उसके बाद मेरे 
उत्तराधिकारी से मान्यता ले लीजियेगा | इस घटना के तुरन्त बाद सक्सेना जी ने मुझसे सम्पर्क 
किया और मैं उनके त्यागपत्न देने से सहमत हो गया, क्योंकि मैं उनके सदुश सम्मानित व्यक्ति के 
अपमान को सहन नहीं कर सकता था । सुयोग्य व्यक्ति की आवश्यकता तो ada रहती ही है । 


रायपुर से हटने से कुछ समय बाद सक्सेना जी दिल्ली बुला लि 
ए गये और प्रशासन के लिए 
हिन्दी-शब्दावली के निर्माण के आयोग के अध्यक्ष हो गये। 


मेरे मित्र डा० बाबू राम सक्सेना XV 


दिल्ली का कार्य समाप्त होने पर वे कुछ समय के पश्चात्‌ इलाहाबाद विश्वविद्यालय के 
कुलपति पद पर रहे और फिर से हम दोनों के मिलने जुलने में सुविधा हो गई। जबलपुर 
विश्वविद्यालय में संस्कृत और हिन्दी विभागों में नियुक्तियों के लिए जो चयन-समितियाँ गठित 
होती रहीं उनमें वे आते रहे । जहाँ तक मुझे पता है आजकल वे इस प्रकार की समितियों में 
जाने से इन्कार करते रहते हैं, परन्तु मेरे प्रति उनका जो स्नेह है उसके कारण वे जबलपुर 
आ ही जाते हैं। 


मैं हर वषं ग्रीष्म में दो महीनों के लिए पचमढ़ी चला जाता हूँ । दो वर्ष qd मैंने उनसे 
आग्रह किया कि वे मेरे साथ आकर वहाँ रहें | वे दोनों महीने कितने सुख से व्यतीत हुए इसे मैं 
कभी भी विस्मृत नहीं कर सकूंगा । 


अभी जब सक्सेना जी को पता चला कि मैं उनके अभिनंदन ग्रंथ के लिए कुछ लिखने जा 
रहा हूँ तो उन्होंने एक पत्र द्वारा मुझे आज्ञा दी है कि मैं उनके दोषों का भी ज़िक्र करूं। 
सक्सेना जी उच्च कोटि के विद्वान्‌ हैं, गम्भीर प्रकृति के हैं, सदाचारी हे । मैं उनके सद्गुणो से 
प्रभावित हूँ । फिर भी उनकी आज्ञा का पालन करने के लिए जब मैंने विचार किया तो मेरी 
दृष्टि में मुझे एक दोष याद आया और वह उनकी आइस-क्रीम खाने की नितांत अभिलाषा । 
जो सज्जन उनको अभिनंदन ग्रंथ प्रदान करने वाले हें उनसे मैं निवेदन करना चाहता हूं कि 
अभिनंदन ग्रंथ के साथ उन्हें आइसक्रीम से भरा हुआ एक प्याला भी प्रदान करें। 
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Slo बाब्राम सक्सेना-एक संस्मरण 


स्वामी आत्मानन्द 
(सचिव, रामकृष्ण मिशन, विवेकानन्द आश्रम, रायपुर, Wo To) 


Sto वावूराम सक्सेना से मेरा परिचय १९६४ ई० के जून महीने में हुआ था । रायपुर 
में रविशंकर विश्वविद्यालय की स्थापना हुई थी और sto सक्सेना उसके प्रथम कुलपति 
वनकर आये थे । मैंने एक महान्‌ पण्डित एवं भाषाशास्त्री के रूप में उनका नाम सुन रखा था 
और अपने कुछ मित्रों से, जो सागर विश्वविद्यालय में अध्यापक थे, उनकी प्रशंसा सुन रखी थी, 
क्योंकि वे रायपुर आने से पहले सागर विश्वविद्यालय में अध्यापन का कार्य करते थे। जून, 
१९६४ के अन्त में आश्रम का 'सत्संग भवन' बनकर तेयार हुआ था (जिसे नया सत्संग भवन 
बन जाने के बाद अब 'वाचनालथ' का रूप दिया गया है) | उसका उद्घाटन डा० सक्सेना 
द्वारा हो ऐसी हमारी इच्छा थी । अतः उन्हें इसके लिए निमन्त्रण देने गये । यही मेरी उनसे 
पहली भेंट थी । उन्होंने हमारा निमन्त्रण सहर्ष स्वीकार किया और २५ जुलाई १९६४ को 
विधिवत्‌ उद्घाटन कार्य सम्पन्न किया । उसी दिन से आश्रम में नियमित साप्ताहिक सत्संग का 
भी शुभारम्भ था और मैं ईशावास्योपनिषद्‌. पर प्रवचन-माला से अपना यह सत्संग प्रारम्भ 
करना चाहता था । डा० बाबूराम जी ने सत्संग भवन का उद्घाटन ईशावास्योपनिषद्‌ पर 
भाषण देकर किया । मैंने उन्हें पहली बार सुना और उनकी विद्वत्ता को छाप मुझ पर गहरी 
पड़ी । 


परिवार भी रायपुर आ गया, जिसमें उनकी पत्ती, उनकी दुसरी कत्या श्रीमती कीतिलता दत्त 
तथा कीतिजी का इकलौता पुत्र-ये तीन जन थे। वसे तो सक्सेना जी का परिवार बड़ा था, 
पर ये तीन ही ऐसे थे, जो उनके पूरे रायपुर निवास में साथ रहे । कीतिजी तभी तभी विधवा 


हुई थीं, अतः वे अपने माता-पिता के पास ही अपने पुत्र के साथ रहतीं थीं। sto सक्सेना ने मुझे | 


महादेवी वर्मा की सगी छोटी बहन हैँ । तो, सक्सेना जी का प्‌ 
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उसके बाद से क्रमशः परिचय घनिष्ठता में बदलता गया। कुछ समय बाद उनका 
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का परिवार था । श्रीमती सक्सेना का व्यवहार इतना अपनत्व भरा था कि मैं दूसरी भेंट E ही 
उन्हें 'चाची' कहकर पुकारने लगा था । फलतः डा० सक्सेना अब मेरे लिए 'डा० aped 
“सक्सेना साहब” नहीं रहे, वे भी 'चाचाजी' हो गये, जिस नाम से आज भी मैं art 
सम्बोधित करता हूं और उसी सम्बन्ध का स्नेह भी उनसे प्राप्त करता हूं। कीतिजी 'जीजी 
बन गयीं । वैसे तो एक संन्यासी से यही अपेक्षा की जाती है कि ag परिवार का कोई वन्धन 
नहीं बनाकर रखेगा, जन्म से उसे जो परिवार मिला है, उसी को तोड़कर समस्त परिवार-सीमा 
का त्याग करेगा, पर इस सक्सेना परिवार का जो अनाविल स्नेह मुझे मिला, उसने मेरे लिए 
नया परिवार खड़ा कर दिया । पर इस परिवार की विशिष्टता यह थी कि उसने मुझे कभी 
इसका एहसास नहीं कराया कि मैंने कोई नया वन्धन स्वीकार किया है, अपितु उनके वीच 
रहकर भी मैंने ज्ञान की निर्वन्धता का ही अनुभव किया । जहां स्वार्थहीन प्रेम हो, किसी ऊँचे 
आदर्श को लेकर मनुष्य इकट्ठे होते हों, वहाँ प्रेम बांधने वाला नहीं वनता, अपितु निर्मल ज्ञान 
से युक्त हो उच्चतर आदर्श की ओर प्रेरणा देने वाला बनता है, इसका अनुभव मैंने उन लोगों के 
बीच रहकर किमा । 

जव डा० सक्सेना से मेरा परिचय हुआ ही था और वह परिचय घनिष्ठता में पर्यवसित 
नहीं हुआ था, तव की वात है। एक दिन उनंका सन्देश आया । मैं मिलने के लिए गया । 
उन्होंने बताया कि कुलाधिपति महोदय ने मुझे रविशंकर विश्वविद्यालय की कार्यकारिणी में एक 
सदस्य के रूप में मनोनीत किया है और पूछा कि मुझे इसमें कोई आपत्ति तो नहीं है। मैंने 
उन्हें धन्यवाद दिया और कहा कि यदि मेरा किसी प्रकार का उपयोग शिक्षा-जगत्‌ में हो सकता 
है, तो मुझे प्रसन्नता ही होगी । तव से विश्वविद्यालय के काम से उनके साथ मेरी भेटे थोड़े- 
थोड़े अन्तराल से होती रहीं । मुझे विश्वविद्यालय की वित्त समिति का भी सदस्य बनाया गया | 
वह विश्वविद्यालय का प्रारम्भ था । किसी वात को जन्म देकर उसे सही रूप प्रदान करना 
कितना कठिन होता है, यह तव अनुभव हुआ । हम लोग प्रथम कार्यकारिणी के सदस्य थे । 
हम लोगों में एक नवनिर्माण की उमंग थी और इस टीम के नेता थे डा० वावुराम सक्सेना | 
उनमें नेतृत्व के सभी गुण विद्यमान थे--वे कर्मठ थे, विद्वान्‌ थे अथ च विनयी थे, पर उनके 
विनय में तेज भी था । वहुधा विनय को लोग गलत समझ लेते हैं क्योंकि अधिकांश विनयी 
ऐसे होते हैं, जिनमें तेजस्विता नहीं होती । इसलिए लोग विनय को दुर्बलता का पर्याय मान 
बैठते हैं डा० सक्सेना विनयी तो थे, किसी बात को विनय पूर्वक समझाते थे, पर अन्याय या 
औद्धत्य के समक्ष झुकना उनका स्वभाव नहीं था । कोई किसी गलत काम के लिए उन पर जोर 
डालता, तो उनकी तेजस्विता प्रकट हो जाती । कार्यकारिणी की बैठकों में भी वे मतभेद की 


स्थिति आने नहीं देते थे, अपने विनयपूर्ण किन्तु ओजस्वी तरको से उनका मन भी जीत लेते थे, 
जो उस विषय में भिन्न मत का पोषण करते थे । 


3 रविशंकर विश्वविद्यालय डा० सक्सेना की कार्यकुशलता का कीतिमान था । वे कहा 
करते कि मैं विश्वविद्यालय को मात्र परीक्षा लेने वाली संस्था के रूप में नहीं देखना चाहता, मैं 
तो उसे शिक्षा देने वाली समर्थ संस्था के रूप में विकसित देखना चाहुता हूं । उन्होंने इसके लिए 
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केन्द्र में अपने प्रभाव का सदुपयोग किया और इस विश्वविद्यालय को सचमुच अपने स्वल्प कायं- 

काल में ही एक सक्षम शिक्षा-केन्द्र के रूप में विकसित कर क्षेत्र की जनता का स्नेह और आदर 
जीत लिया । यदि वे एक और कार्यकाल तक विश्वविद्यालय के कुलपति रहते, तो यह रविशंकर 
विश्वविद्यालय के लिए अत्यन्त गौरव और सौभाग्य की वात होती । पर उनका चालू कार्यकाल 
ही राजनैतिक हस्तक्षेप के कारण पुरा न बीत पाया । 

मध्यप्रदेश में पण्डित द्वारिकाप्रसाद मिश्च की सरकार पलट दी गयी थी और संविद सरकार 
बनी थी । संविद का मतलव “संयुक्त विधायक दल'। उसके शिक्षामंत्नी ने भोपाल से डा० सक्सेना 
को फोन किया । मैं उस समय sto सक्सेना के पास उनके निवास में बैठा था। शिक्षामंत्री 
कोई गलत काम कराना चाहते थे। फोन पर डा० सक्सेना ने कहा कि वह काम वे नहीं कर 
सकेंगे । वे संयत भाषा में विनयपूर्वक ही अपनी बात रख रहे थे । पर मंत्रीजी कहां मानते ? 
उन्होंने सम्भवतः अधिकार की भाषा क। प्रयोग करते हुए कहा होगा कि आपको यह काम 
करना ही होगा । सक्सेना जी की तेजस्विता उसे कहां सह पाती? उन्होंने तुरन्त दृढ एवं कठोर 
शब्दो में कहा, “देखिए मंत्रीजी, आपको अगर वह काम कराना है, तो दूसरा कुलपति de 
लीजिए ।” और उन्होंने फोन रख दिया । तुरन्त उन्होंने त्यागपत्र लिखा और कुलाधिपति को 
- भेज दिया तथा उसकी प्रति शिक्षामंत्री को । sto सक्सेना की मानसिक बनावट को परखने में 
यह्‌ घटना अत्यन्त समर्थ सिद्ध होगी । 

नैतिकता सक्सेनाजी के रक्त में है । वैसे भी बचपन से उन्हें आर्यसमाज के स्वस्थ संस्कार 
मिले हैं, पर वे संस्कार की दार्शनिक संकीणंता में कैद नहीं हैं । उन्हें जहाँ भी स्वस्थ और शुभ 
विचार दिखायी देते हैं, निःसंकोच ग्रहण करते है । मैं उनसे दार्शनिक सिद्धान्तों पर भी चर्चा 
करता । वे उदारमना हैं। सबसे बड़ी बात यह है कि वे argue: निष्कपट है । उन्हें बातें 
बनाकर कहना नहीं आता, वे स्पष्टवादी हैं, पर उनकी स्पष्टवादिता किसी को चोट नहीं पहुँचाती । 
सामान्यतया जो स्पष्टवादी होते हैं, वे एक सीमा तक रुक्ष और कठोर होते हैं, उनकी वाणी 
शूल के समान चुभती है। पर sto सक्सेना को स्पष्टवादिता शल्य-चिकित्सक की छुरी के 
समान है, जो रुग्ण अंग को काटने के लिए प्रयुक्त होती है और परिणाम में स्वस्थता प्रदान 
करती है । इसीलिए जो एक बार उनका स्नेहभाजन बनता है, जब तक वह स्वयं ही अपने 
किसी दोप के कारण अपने को उनसे काट न ले, वे नहीं काटते यदि कोई उनके स्नेह का 
अनुचित लाभ उठाना चाहता है, तो वह मानो उन पर जबरदस्त आघात करता है । 

इस सन्दर्भ में एक घटना याद आती है । उन्होने हम कुछ आश्रमवासियों को अपने यहाँ 
नेश-भोजन के लिए बुलाया था । इस प्रकार की उनके यहाँ हमारी भोजन-परिषद्‌ अधिकांशतः 
विद्वत्‌-परिषद्‌ ही होती, क्योंकि ऐसे समय विविध विषयों की चर्चा होती । दार्शनिक सिद्धान्तों 
से लेकर साधना की व्यावहारिक चर्चा तक । कभी कभी तो रात के बारह भी बज जाते। तो, 
उस दिन की बात है । हम लोग भोजन के बाद बैठकर चर्चा कर रहे थे कि कोई उनसे मिलने 
आया । वे सज्जन उनके अत्यन्त स्नेहभाजन थे वे अपने साथ किसी को लेकर Sto सक्सेना से 
मिलाने आये थे | sto सक्सेना जब उन दोनों से मिलकर पुनः भीतर बँठकखाने में आये, तो 
उनके हाथ में एक लम्बा लिफाफा था । मैंने पूछा, चाचाजी, आप यह क्या ले आये ? उन्होंने 
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कहा, “अमुक व्यक्ति एक को लेकर आया था | उसने अपने किसी काम के लिए आवेदन दिया 
21 इस लिफाफे में उसी का आवेदन है।” उस दिन हम लोगों में भ्रष्टाचार की चर्चा चल रही 
थी-- भोजन से पूर्व और भोजन के बाद भी । Sto सक्सेना ने व्यथित स्वर से कहा था कि 
पवित्र शिक्षा-जगत्‌ भी भ्रष्टाचार के दोष से दूषित हो गया है । इतने में वे मिलनेवाले आ गये 
थे। मैंने उनके हाथ में लिफाफा देख कर हंस कर उनसे कहा, “चाचाजी, यह आवेदन तो जोरदार 
दिखता है-- मतलब, वजनी! जरा देखिए, भीतर कोई वजन तो नहीं है ।” मैंने यह वात अत्यन्त 
सहजता से कही थी, पर जब डा० सक्सेना ने लिफाफा फाड़ा, तो उसमें सो-सौ रुपये के पचीस 
नोट Q— यानी २५००), और साथ में एक छोटा सा कांगज का टुकड़ा था, जिसमें एक लड़के 
का नाम, रोल नम्वर तथा कौन सी परीक्षा उसने दी है वह लिखा था। प्रार्थना थी कि उस 
लड़के को उत्तीर्ण कर दिया जाय, और यदि आवश्यक समझा जाय, तो अधिक धन की भी 
व्यवस्था की जा सकेगी | वस, कया था, वैसे तीवर मैंने सवसेना जी के न तो पहले कभी देखे थे 
ओर न आज तक देखे हैं। उनके मुख पर दुःख और क्रोध के गहरे भाव उभर-उभर कर आ रहे 
'थे। जीवन में ऐसा अनुभव उन्हें पहली वार हुआ था । उन्हें दुःख इस बात का था कि उनका 
जो अत्यन्त स्नेहभाजन व्यक्ति था, उसी ने उनको गलत समझा | वही दूसरे को यह कहकर ले 
आया था कि “चलो, मेरा कुलपति महोदय से परिचय है, में तुम्हारा काम करा दूंगा ।” उन्हें 
बार वार यह पीड़ा साल रही थी कि मुझे निकट से जानने वाले और मेरा स्नेह पाने वाले व्यक्ति 
ने ऐसी धृष्टता और नीचता क्यों कर की । वे अत्यन्त उद्विग्न हो गये और उसी समय पुलिस में 
रिपोर्ट करने फोन के पास गये । मैंने उन्हें रोका । कहा, “उस व्यक्ति को सुबह बुलवा लीजिए 
और खूब sie दीजिए । पुलिस के हाथ में केस सपने से काम तो कुछ सधेगा नहीं, नाहक की 
उलझने पैदा होंगी। “वे बोले” मैं उस नीच की सूरत नहीं देखना चाहता । “जो हो दूसरे दित 
सुबह उन्होंने २५००) अपने एक मातहत अधिकारी द्वारा उस व्यक्ति के पास भिजवा कर कड़ी 
भर्त्सना करवायी और अपने उस स्नेहभाजन को जो उस व्यक्ति को लेकर गया था, अपने बंगले 
पर आने का कड़ा निषेध कर दिया । वह स्नेहभाजन आकर बहुत हाथ-पेर जोड़ता रहा, कहता 
रहा कि उसे नहीं मालूम था कि वह व्यक्ति लिफाफे में इस प्रकार रुपया रखेगा, तरह तरह से 
अपनी सफाई देता रहा, पर सक्सेना जी ने वह सब सुना नहीं और हमेशा के लिए उसका अपने 


निवास पर आना बन्द करा दिया 1 यह घटना भी To सक्सेना के अन्तरंग का परिचय प्राप्त 
करने में विशेष सहायक होगी | 


: रायपुर में उनके साथ विताये वे क्षण मेरे लिए सुखद अनुभूति के क्षण हैं। उनका जीवन 
gm जीवन a ee का ज्वलन्त उदाहरण है। वे विद्याव्यसनी हैं और विद्वानों का समु- 
आदर करते हूँ । वे इस वय में भी कमंठ हैं और ईशावास्योपरि त्न के कायल 
SEE. नषद्‌ के दुसरे मंत्र के काय 
कुवंन्नेवेह कर्माणि जिजीविषेत्‌ शतं समाः | 
एवं त्वयि नान्यथेतोऽस्ति न कर्म लिप्यते नरे ॥ 
वे स्वास्थ्य से युक्त वेदोक्त सौ वर्ष की परमागु प्राप्त कर, यही कामना है । 


(alt से) sro बनारसी प्रसाद, sto बाबू राम सक्सेना, 
डा० धीरेन्द्र वर्मा तथा डा० विइवेश्वर प्रसाद 


sto ata राम सक्सेना--बहुमुखी व्यक्तित्व 


रमेश चन्द्र महरोत्रा 
प्रोफ़ेसर एवं अध्यक्ष, भाषाविज्ञान एवं 
भाषा-विभाग, रविशंकर विश्वविद्यालय, रायपुर 


gio सक्सेना की छत्रच्छाया में मैं सागर विश्वविद्यालय में भी रहा और रविशंकर विश्व- 
विद्यालय में भी । उनकी यह सीख मुझे सदा याद रही है कि विश्वविद्यालय की राजनीति तुम 
हम वरिष्ठ लोगों के लिए छोड़ दो, कनिष्ठ लोगों को पढ़ाई-लिखाई में लगा रहना चाहिए, 
अन्यथा अच्छे से अच्छे विद्यार्थी राजनीति में पड़ कर शैक्षणिक दृष्टि से बरबाद हो जाते है । 
उनकी बुजुगियत से न जाने कितने लोगों ने लाभ उठाया होगा, क्योंकि उनको अपने छोटों 
को सभी दिशाओं में, औपचारिक और अनौपचारिक दोनों क्षेत्रों में, प्रशिक्षण देना 'जीवन में 
आगे आने वाला” सिद्ध हुआ है । उनके व्यक्तित्व की एक विशेषता उनके सामीप्य में रहने 
वाले सभी व्यक्ति जानते होंगे कि वे जितने स्नेही हैं, उतने ही कठोर अनुशासनप्रिय भी । घर 
में वे जितने कोमल हृदय के लगते हैं, कार्यालय में उतने ही दुढ़ता के प्रतीक । कया तो मान- 
वता के क्षेत्र में क्या एक प्रशासक के रूप में, और शिक्षा-जगत्‌ के विद्वान्‌ के रूप में sio 
सक्सेना का जीवन 'सीखने वालों के लिए' एक दीपशिखा के समान कार्य करता रहा है और 
करता रहेगा । 


—_ 


डा० बाब्राम सक्सेना 
[एक लघु संस्मरण] 


उदय नारायण तिवारी 


बात सन्‌ १९३० की है। मैं अपने करणीय को निश्चित करने में संलग्न था। इसी समय 
पटने में प्राच्यविद्या सम्मेलन का समाचार पढ़ा । इसके सभापति मध्य प्रदेश के 
डाक्टर हीरालाल तथा स्वागताध्यक्ष इतिहास के प्रसिद्ध विद्वान्‌ डॉ० काशीप्रसाद जायसवाल 
थे । सम्मेलन, जहाँ तक मुझे स्मरण है, मार्च में हुआ था । मैं इसमें भाग लेने के लिए पटने 
पहुंचा | अधिवेशन के अन्तरगत भाषा-विज्ञान शाला में शोध-पत्न पढ़े जा रहे थे। सभापति के 
आसन पर वयोवृद्ध भाषाविज्ञानी आई. जे. एस. तारापुरवाला विराजमान थे और धोती 
और कुर्ता पहने एवं गले में चादर डाले एक भव्य पुरुष शोधपत्र पर अपना विचार व्यक्त कर 
रहे थे । पूछने पर ज्ञात हुआ कि ये कलकत्ता विश्वविद्यालय के तुलनात्मक भाषा-विज्ञान के, 
खेरा प्रोफेसर, sto सुनीति कुमार चटर्जी हैं । वास्तव में, मैं इन्हीं से मिलने गया था । उन्हें 
देखकर एक ही साथ भय, उल्लास और न मालुम कौन अन्य भाव जागृत हो उठे । उस दिन 
के सत्र के समापन पर जब वे बाहर निकले तो मैने अंग्रेजी में कहा, 'में आप ही से मिलने 
आया हूँ', उन्होंने हिन्दी में बोलते हुए कहा “आप अपना अभिप्राय हिन्दी में कहिये, मैं हिन्दी 
भलीभांति जानता हूं ।” मैं प्रसन्न हुआ और कहा “मैं अर्थशास्त्र में एम. ए. हूँ । संस्कृत 
जानता हूं। भेरी मातृभाषा भोजपुरी है क्या आप मुझसे कुछ काम ले सकेंगे 1” 


अपने अंक में समेटते हुए डॉ० चटर्जी ने कहा मुझे एक भोजपुरी शिष्य की आवश्यकता 
है सो तुम मिल गये।” “तुमसे भोजपुरी के उद्गम और विकास पर अधि-निबन्ध लिखाऊंगा 
तुम मेरे साथ चलो” मैं उनके साथ पटना कालेज के प्रिस्पल, प्रो, रंगीन हालदार के निवास-स्थान 
पर गया, जहाँ वे दो अन्य विद्वानों, पं० विधुशेखर शास्त्री एवं डॉ. प्रबोध बागची के साथ 
Sgt gu थे। sto चटर्जी ने जलपान कराया और दोनों विद्वानों को सम्बोधित करते हुए कहा 
“आज का मुहुतं मंगलमय है क्योंकि मुझे एक भोजपुरी शिष्य मिल गया, मैं प्रसन्न तो था 
ही ऐसा प्रतीत होता था कि मैं एक अभिनव संसार में भ्रमण कर रहा p. फिर sto चटर्जी 
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ने कहा मैं जब तक यहाँ हूँ तुम्हें मेरे साथ बराबर यहाँ रहना होगा । मैं तुम्हें भाषाविज्ञान में 
दीक्षित करूंगा और वे लगातार भाषाविज्ञान के विषय में मुझे नवीन-नवीन तत्त्व प्रदान करने 
लगे । कुछ बातें समझ में आईं और अधिकांश वातं समझते समझते रह गया । मैंने उनसे कहा 
मैं आपके साथ कलकत्ते चलने को तैयार हू, वहीं चलकर आप से पूर्ण दीक्षा लूँगा । इस पर 
उन्होने कहा, अभी तुम्हें प्रयाग में ही रहना पड़ेगा और वहां मेरे एक उत्कृष्ट शिष्य sto 
बाबूराम सक्सेना के तत्वावधान में कार्य करना होगा । तुम अपनी प्रगति की सूचना मुझे बरा- 
यर देते रहना और जब आवश्यकता होगी तब मैं तुम्हें कलकत्ते बुला लूंगा। मैं तुम्हें डॉ० 
सक्सेना के लिये एक परिचयात्मक पत्र दे रहा हूँ । 


मैं १९२७ में ही बी. ए. में अध्ययन करने के लिये:प्रयाग विश्वविद्यालय में आ गया 
था । डॉ. सक्सेना का नित्यप्रति दर्शन करने का मुझे सौभाग्य प्राप्त था। मैंने डॉ. चटर्जी से 
कहा, मैं डॉ. सक्सेना से आपका नाम लेकर परिचय प्राप्त कर लूंगा, आप quo न लिखें। 


प्रयाग आकर मैं डॉ. सक्सेना से मिला, उन्होंने गम्भीर मुद्रा में कहा 'देंखो भाई, भाषा- 
विज्ञान के अध्ययन के लिए अक्सर लोग मेरे पास आते हैं किन्तु एक दो सप्ताह के बाद ही 
उनका उत्साह ठण्डा पड़ जाता है और वे फिर नहीं आते । तुम अच्छी तरह सोच-विचार कर 
मेरे पास आना । मैंने कहा मैं सोच-विचार कर आया हूं और आप मुझसे काम लें । मैं किस- 
प्रकार यह कार्य पुर्ण कर सकूंगा यह तो भविष्य ही वतला सकेगा। इस पर सक्सेना जी ने 
कहा--“शुभस्य AAA, कल ही से ५ बजे संध्या समय आया करो ।” दूसरे दिन ठीक समय 
पर मैं sio सक्सेना के निवास -स्थान पर पहुंचा वे अपने दो मित्रों से बात चीत कर रहे थे ये 
दोनों मुझे देखते ही चल दिये और मैं डॉ. सक्सेना के साथ अपने अध्ययन में प्रवृत्त हो गया । 
आप ने कहा तुम्हें अंग्रेजी में एक सौ पृष्ठों का शोध लेख लिखना पड़ेगा । इसका शीर्षक होगा 
“ए डाइलेक्ट आफ भोजपुरी” | यह तुम्हारी मातृभाषा भोजपुरी का एक संक्षिप्त व्याकरण 
होगा और यह “इंडियन एन्टिकेरी” में प्रकाशित मेरे लेख, लखीमपुरी के आदर्श पर होगा | 
यह कहकर उन्होंने अपने लेख की एक प्रति प्रदान की जो आज भी मेरे पास सुरक्षित है । 
डॉ. सक्सेना ने यह भी कहा कि मैं तुम्हें, सम्प्रति, सबसे पहले, घ्वनि-विज्ञान (फोनेटिक्स) की 
शिक्षा दूंगा । और विविध प्रकार की लेखन प्रणालियों अन्तर्राष्ट्रीय ध्वनि-परिषद एवं एशिया- 
टिक सोसाइटी के जर्नेल में प्रचलित ध्वनि प्रतीको से परिचय कराऊ'गा । मैंने इन दोनों लेखन 
अगालियों का अभ्यास आरम्भ किया और धीरे-धीरे इन्हें ग्रहण करने में समर्थ हुआ । मुझे 
अपने अंग्रेजी के शोध-लेख में भोजपुरी शब्दों एवं वाक्यों को अन्तर्राष्टीय ध्वनि परिषद्‌ के 
aut में ही लिखना पड़ा । डॉ. सक्सेना प्राय: प्रतिदिन दो तीन घंटों तक मेरे साथ कार्य करते 
थे। जहाँ तक मुझ ज्ञात है, इतना कठिन परिश्रम, उन्होंने किसी अन्य शोधच्छात्र के साथ नहीं 
किया । मुझे प्रसन्नता है कि ऐसे गुरु के चरणों में बैठकर मुझे यह शोध-लेख तैयार करने का 
EUN मिला । इस लेख के तैयार करने के साथ हो साथ मुझे भाषाविज्ञान, विशेष रूप से, 
BEN. ud की अनेक पुस्तके पढ़नी पड़ीं । डॉ. सक्सेना ने मुझे यह भी आदेश दिया कि प्रयाग 
qalqa में, मैं नियमित रूप से, फ्रेंच का अध्ययन प्रारम्भ करू | उस समय संस्कृत के 
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प्रसिद्ध जर्मन विद्वान्‌ डॉ. पाल तिमे as पढ़ाते थे। मैंने उनसे फ्रेंच का अभ्यास आरम्भ 
किया । 


मेरा “ए डाइलेक्ट आफ भोजपुरी” शोध-लेख सन्‌ १९३४ तक तैयार हो गया और उसे 
विहार एण्ड उड़ीसा रिसचं सोसाइटी के जर्नल में प्रकाशित करने के लिए भेज दिया 


गया । मेरा यह लेख जर्नल के तीन अंकों में प्रकाशित हुआ । 


डॉ. सक्सेना ने इस प्रवन्ध के एक-एक अक्षर को देखा था । वे बतलाते थे कि इसी 
प्रकार उनके लखीमपुरी वाले लेख को डॉ. टनंर देखते थे । अपने छात्रों को निर्देशन देने में 
डॉ. सक्सेना ने डॉ. टर्नर की पद्धति को ही अपनाया था । जिस समय डॉ. सक्सेना अपने गुरु 
की प्रशंसा करते थे उस समय वे आत्मविभोर होकर विह्वल हो जाते थे । उनकी गुरु भक्ति 
दर्शनीय थी । उन्होंने कुछ दिनों तक कलकत्ते में रहकर डॉ. सुनीतिकुमार चटर्जी के साथ safa- 
विज्ञान का भी अध्ययन किया था और इधर डा. चटर्जी का जो जीवन-चरित्र प्रकाशित हुआ 
है उसमें उन्होंने डॉ. सक्सेना को अपने अग्रणी शिष्य के रूप में स्वीकार किया है । यह अत्यन्त 
सौभाग्य की वात है कि आज भी डॉ. टनेर हम लोगों के वीच हैं। उनकी अवस्था ९४ वर्ष 
की है और अभी भी वह हिन्दी शब्दों की व्युत्पत्ति देने में संलग्न हैं । 


, डॉ. सक्सेना के ही सत्परामशं से मैंने पालि, प्राकृत एवं अपभ्रंश का अध्ययन प्रारम्भ 
किया । सौभाग्य से मुझे राहुल जी तथा उनके घमं दायाद भिक्षु आनन्द कोसल्यायन एवं भिक्षु 
जगदीश काश्यप से परिचय प्राप्त करने का अवसर मिला । राहुलजी तो प्रायः अपने कार्य में 
अत्यन्त व्यस्त रहते थे किन्तु पालि के इन दोनों विद्वानों ने मुझे पालि का अभ्यास कराना 
आरम्भ किया । ये लोग वर्षावास के लिए मेरे अलोपीबाग स्थित घर पर ही रहते थे और 
मैने उनसे पालि का अध्ययन किया तथा सन्‌ १९३४ में मैं कलकत्ता विश्वविद्यालय से पालि 
की (एम. ए.) परीक्षा में भी उत्तीर्ण हो गया । 


डॉ. सक्सेना ने सन्‌ १९३२, ३३ में ही मेरे लिए प्रयाग विश्वविद्यालय में डी. लिट्‌. के 
अधिनिबंध लिखने के लिए आवेदन पत्र दिला दिया था और मुझे, 'ओरिजिन एंड डेवलपमेण्ट 
आफ भोजपुरी” पर अधिनिबंध लिखने की अनुमति मिल गई थी । इस बीच मैंने do क्षेत्रेश 
चन्द्र चट्टोपाध्याय से “वैदिक संस्कृत एवं अवेस्ता” का अध्ययन आरंभ किया | पंडित चट्टो- 
पाध्याय एवं डॉ. सक्सेना के परामर्श से मैं अध्ययन को पूरा करने के लिए सन्‌ १९४० Fo 
में sto सुनीति कुमार चटर्जी के पास कलकत्ता विश्वविद्यालय में चला गया | वहाँ मैंने तुल- 
नात्मक भाषाविज्ञान का अध्ययन प्रारंभ किया ओर वहाँ से इस विषय में एम. ए. परीक्षा 
उत्तीर्ण हुआ । मै प्राय: दो वर्षों तक कलकत्ते में, भाषाविज्ञान के अध्ययन एवं अधि- 
निबंध लिखने में व्यस्त रहा । 

कलकत्ते में मुझे डॉ. चटर्जी तथा डॉ. बट कृष्ण घोष से इंडोयुरोपीय एवं ग्रीक, डॉ. 
सुकुमार सेन .से अवेस्ता, पुरानी फारसी, पालि, प्राकृत एवं अपभ्रंश. तथा डॉ” क्ितोशः sep 


© 


| 
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चटर्जी से वैदिक संस्कृत पढ़ने का सुअवसर मिला। कलकत्त में ही मैंने डॉ. सुनीति कुमार 
चटर्जी के तत्वावधान में अपना डी० लिट्‌० का अधिनिवन्ध पूरा किया और डॉ. सक्सेना द्वारा 
प्रदत्त "इन्टरनेशनल फोनटिक्स” के टाइपराइटर पर टाइप कराकर उसे इलाहाबाद विश्व- _ 
विदयालय में जमा कर दिया । इस प्रकार डॉ चटर्जी एवं डॉ. सक्सेना के आशीर्वाद के परिणा- 
मस्वरूप मैंने सफलता प्राप्त की । कलकत्ते के अपने निवास काल में, मैं do क्षेत्रेश चन्द्र चट्टो- 
पाध्याय एवं डॉ. सक्सेना से अपना कार्य सम्पन्न करने के लिए बराबर प्रोत्साहन पत्र प्राप्त 
करता रहा । मेरे ये दोनों गुरुजन एवं मेरे शुभ चिन्तक एवं सहायक do श्री नारायण चतुर्वेदी 
मेरे अधिनिबंध को शीघ्रातिशीघ्र विश्वविद्यालय में प्रस्तुत करने के पक्ष में थे । उन दिनों मैं 
प्रयाग के एक हाईस्कूल में गणित का अध्यापक था । मेरे गुरुजन इस बात के लिए लालायित 
थे कि मेरे योग्य मुझे विश्वविद्यालय में स्थान मिले और शीघ्र ही इनके आशीर्वाद ने मूत रूप 
धारण किया तथा प्रयाग विश्वविद्यालय के हिन्दी विभाग में मेरी नियुक्ति हो गई 1 

` डॉ. सक्सेना नितान्त निश्छल, स्पष्टवादी, सत्यनिष्ठ एवं अर्थशुकिता के साकारखूप हैं | 
अर्थशुचिता का प्रयोग वादू पुरुषोत्तम दास टंडन जी किया करते थे । उनके अनुसार अर्थशुचिता 
सम्पन्न वह व्यक्ति है जो पूणं अपरिग्रही है, जो किसी से न तो किसी वस्तु की याचना करतां 
है और न किसी की दी हुई वस्तु को ग्रहण करता है । अनेक वर्षों तक टंडन जी के साथ हिन्दी- 
साहित्य-सम्मेलन में कायं करते हुए sto सक्सेना में ये सद्गुण स्वतः आ गये थे । 

Sto सक्सेना की एक विशेषता है । अध्यापन के समय जब कोई छात्र उनसे प्रश्‍न पूछता 
है और वे उसका स्पष्ट उत्तर न दे पाते तो वे प्रायः कह दिया करते हैं “मुझे इसका उत्तर 
मालूम नहीं है, देखकर जवाब दूंगा ।” यही वात पं क्षेत्रेशचन्द्र चट्टोपाध्याय में थी । जब 
मैंने एक दिन चट्टोपाध्याय जी से पूछा कि आप और सक्सेना जी, दोनों ही कभी-कभी कह 
देते हैं कि इस प्रश्न का उत्तर मैं सोच कर दूंगा अभी नहीं दे सकता तो इसका रहस्य क्या 
है ? चट्टोपाध्याय जी ने बताया बात यह है कि हम दोनों पं. गंगानाथ झा .जी के शिष्य i4 
और हम दोनों को यह बात अपने गुरुदेव से प्राप्त हुई है । मनुष्य ade नहीं है अतएव जब 
उसे किसी प्रश्न का उत्तर स्पष्ट ज्ञात न हो तो उसे अपने छात्रों को सही बात बता देनी 
चाहिए, झूठमूठ में उत्तर देकर छात्रों को भ्रम में डालना हम लोग उचित नहीं समझते । 


डॉ. सक्सेना अपने गुरु गंगानाथ झा के अनन्य भक्त हैं। झा महोदय का उनके प्रति 
त्रवत्‌ स्नेह था । डा. झा बड़े कड़े परीक्षक थे और कठिनाई से कतिपय छात्र उनकी परीक्षा 
की कसोटी पर खरे उतरते थे । डा. सक्सेना उन्हीं में से एक थे । डाक्टर गंगानाथ झा अपने 
छात्रों की भूरि-भूरि प्रशंसा करने में चूकते न थे । जिस दिन डा. सक्सेना की डी० लिट० की 
मौखिक परीक्षा इलाहाबाद यूनिवर्सिटी में हुई थी उस दिन मैं मौजूद था | डा. सक्सेना E दो 
मौखिक परीक्षक थे। इनमें से एक थे कलकत्ते के डा. सुनीतिकुमार चटर्जी तथा दूसरे थे लाहौर 

आ Has डा. ए. सी. वुलनर । जब दोनों ने डा. सक्सेना को उनकी | 
पर बधा इसके बाद सक्सेना जी के गुरु डा. गंगानाथ झा ने वहां समस्त 

लोगों को सम्बोधित करते इए, कहा--““पहुले जब. उपाध्याय का शिष्य ABE होता था - 
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तब गुरु महामहोपाध्याय कहलाता था । आज मेरे शिष्य डा. बाबूराम सक्सेना न केवल 
उपाध्याय ही हैं अपितु उन्होंने इलाहाबाद विश्वविद्यालय की सर्वोच्च उपाधि डी० fago प्राप्त 
की है । अतएव आज मैं अपनी महामहोपाध्याय की उपाधि को सार्थक मानता हूं। मैं वास्त- 
विक रूप में आज महामहोपाध्याय हुआ हूं । यद्यपि महामहोपाध्याय की उपाधि सरकार की 
ओर से मुझे बहुत पहले से उपलब्ध हो चुकी है । 


डा० सक्सेना नित्य द्विकाल सन्ध्या हवन एवं वैदिक मंत्रों का पाठ करते हैं। उनका 
सत्यनिष्ठ जीवन ऋहषिकल्प हे । मैं अपने पूर्व जन्म का यह सौभाग्य मानता हूं कि गुरुरूप में 
मुझे डा० सवसेना, do चट्टोपाध्याय एवं डा०सुनीतिकुमार चटर्जी जैसे महान्‌ व्यक्ति मिले। 
वैभव, पद एवं उच्चस्थान परिश्रम और कभी-कभी भाग्य एवं संयोग से भी मिल जाते हुँ 
किन्तु श्रेष्ठ गुरुओं का मिलना वास्तव में सौभाग्य एवं भगवत्कृपा का फल होता है क्योंकि 
ag अनेक जन्मों के पृण्यों का संचित फल होता है। ऐसे गुरुओं का आशीर्वाद ही शिष्य को 
मूतंरूप में उपलब्ध होता है। वह केवल भौतिक उन्नति में ही सहायक नहीं होता अपितु 
शिष्य को आध्यात्मिक पथ पर भी अग्रसर करता है । 


`~ ~ 
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श्रीराम सिन्हा 
(गणित विभाग, प्रयाग विश्वविद्यालय) 


इलाहाबाद विश्वविद्यालय में बिताये हुये विगत ३६ वर्षों की अवधि में जिन पूज्यपाद 
गुरुओं का स्नेह मुझे आज भी प्राप्त है उनमें डा० सक्सेना एक ही हैं । उनके उपदेशों से अधिक 
उनका वात्सल्यपूर्ण व्यवहार तथा उनका निर्मेल चरित्न मेरे लिये अनुकरणीय रहे हें । उनके 
आचरण से प्राप्त गुरु की मर्यादा का ज्ञान गत ३० वर्षों के अध्यापन काल में मेरा सम्बल रहा 
है । इस समय पिछली वाते स्मृतिपटल पर एक के बाद एक आती जा रही हैं । 


बात अगस्त|सितम्बर १९४७ की है । मैं बी० ए० (अंतिमवर्ष) का छात्र था । संस्कृत का 
सेमिनार स्व० do चट्टोपाध्याय जी लेते थे। डा० सक्सेना हम को कक्षा में उत्तररामचरित 
पढ़ाया करते थे । एक दिन चट्टोपाध्याय जी ने कहा कि एक अन्य विद्यार्थी जो डा० सक्सेना के 
सेमिनार में था वह टाइमटेब्रुल की कठिनाई के कारण पंडित जी के पास आ रहा था। हम 
लोगों से पंडित जी ने पूछा कि 'बया आप लोगों में से कोई डा० सक्सेना के यहाँ जाना चाहेगा' 
मैं बोल पड़ा 'आप जिसे कहेंगे चला जायेगा' । पंडित जी ने पूछा, “आप जाना चाहेंगे ? मैंने कहा 
“आप कहेंगे तो हमीं चले जायेंगे! । और इस प्रकार हम डा० सक्सेना के सेमिनार में भी पहुँच 
गये । साल भर उनके निर्देशन में काम करने के बाद ऐसा लगा कि यदि हम उनके सेमिनार में 
न भेजे गये होते तो संस्कृत लिखना नहीं आया होता । नियमपूर्वक सप्ताह में एक दिन अनुवाद 
और एक दिन लेख लिखना होता था, जिसे डाक्टर साहब कक्षा में ही देखते थे । तत्काल ही 
शुद्ध भी करते थे । 

जब इतने बधे हुये नियम को तोड़कर सेमिनार में कादम्बरी का शेष भाग शुकनासोपदेश 
(जो पूरी कक्षा में नहीं हो पाया था) पढ़ाने की हमने प्रार्थना की तब तनिक भी रुष्ट हुये बिना 
डाक्टर साहब ने हमारी प्रार्थना स्वीकार की । इतना ही नहीं उत्तररामचरित समाप्त करके पूरी 
कक्षा को उन्होंने कादम्बरी का अन्य भाग भी पढ़ाया । हमें आज भी याद है कि किस प्रकार 
डाक्टर साहब अपने कार्यक्रम के अनुसार पुस्तक का एक पूर्व निश्चित भाग प्रतिदिन पूरा कर 
लिया करते थे । अध्यापन के प्रति वह निष्ठा आज कम ही देखने को मिल रही है 1 
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दुसरा दृश्य सामने है। बी० ए० की संस्कृत परीक्षा का प्रथम प्रश्‍न पत्र दो दिन बाद होने 
को था । दुहराते समय पिछले वषं का प्रश्नपत्र देखा तो उसमें नाट्यशास्त्र पर एक प्रश्‍न दिखाई 
पड़ा । पढ़ाया हमें गया नहीं था । भागकर डाक्टर साहव के घर पहुंचे । अपनी परेशानी बताई 
तब उन्होंने कहा कि पिछले वर्ष यह भूल से आ गया था । नाट्यशास्त्र तुम लोगों के पाठ्यक्रम 
में नहीं है। 

इसके बाद यद्यपि कक्षा में बैठकर उनसे पढने का अवसर नहीं मिला, किन्तु संस्कृत नाटक 
के मंचन की तैयारी में १९४७ से १९७३ तक सक्रिय भाग लेने के कारण, डाक्टर साहब से 
विश्वविद्यालय में और बाहर भी उतना ही घनिष्ठ संपर्क बना रहा । कला संकाय के डीन या 
विद्यार्थी कल्याण के डीन रहने की अवधि में बहुत वार कठिनाइयों को लेकर उनके सम्मुख 
जाना पड़ा, किन्तु उनके मृदु एवं दृढ़ स्वभाव के कारण कभी संकोच नहीं हुआ । विश्वविद्यालय 
में अपनी नियुक्ति से संवंधित कठिनाइयाँ भी इसमें सम्मिलित थीं। हमें उनसे निरंतर सशक्त 
समर्थन प्राप्त हुआ d 


डाक्टर साहब केन्द्रीय हिन्दी निदेशालय, भारत सरकार, के उपाध्यक्ष थे। लगभग उसी 
समय निदेशालय ने विश्वविद्यालय स्तर के गणित के मानक ग्रंथ प्रकाशित करने के अपने कार्य- 
क्रम में सबसे पहिली पुस्तक मेरी स्वीकार की थी । जब मैंने दिल्ली में डाक्टर साहब को इससे 
अवगत कराया वह अत्यन्त प्रसन्न हुये । उन्हीं के कार्यकाल में पुस्तक छपी भी । इसके बाद जब 
बह्‌ रायपुर विश्वविद्यालय के कुलपति होकर गये तव भी उन्होंने मुझे विस्मृत नहीं किया । विश्व- 
विद्यालय की प्रथम परीक्षक सूची में मेरा नाम उन्होंने रखा । 


अपने सहकमियों एवं संपकं में आनेवालों के विषय में उनकी जानकारी कितनी गहन थी, 
एवं उनकी कमंठता एवं कतंव्यनिष्ठा की कितनी धाक थी इस संबंध में दो बातें याद आ रही हैं । 
उस समय डाक्टर साहब इलाहाबाद विश्वविद्यालय के कुलपति थे और मैं पं० गंगानाथझा छात्रा- 
वास का संरक्षक था । एक अन्य विभाग के अध्यक्ष ने मुझसे एक योग्य गणित का अध्यापक देने 
को कहा । मैंने अपने एक प्रतिभाशाली छात्र को उनके पास भेजा । उसे उन्होंने पाठ्यक्रम आदि 
भी समझा दिया भौर कहा कि दो दिन बाद Ad Hoc Selection Committee की बेठक में 
उसकी नियुक्ति करा दंगे । मैंने सोचा अपने कुलपति डा० सक्सेना से भी कह आळे । उनसे 
सारी वात वताई । Ged ही डाक्टर साहव बोले, “श्रीराम, तुमने Hat बात पर विश्वासः 
कर लिया ?' और वात यही सही निकली । उन अध्यक्ष महोदय नै मेरे विद्यार्थी को नहीं 
रखा । सरी वात १५ अगस्त १९७२ की है। मेरे छात्रावास के विद्यार्थियों ने कुछ छात्र अनुशा- 
सन से संवंधित विषय पर एक परिचर्चा आयोजित की थी । कुलपति sto सक्सेना मुख्य अतिथि 
थे । हाल पूरा भरा हुआ था । डाक्टर साहब के भाषण में कुछ बात आ गई अनुशासनहीन एवं 
उदण्ड छात्रों की । सदन में से किसी विद्यार्थी ने उठकर पूछा कि 'ऐसे विद्यार्थी के साथ कैसा 
व्यवहार करना चाहिये ?” तत्काल ही उस भरी सभा में कुलपति ने उत्तर दिया 'ऐसे विद्यार्थी 
को गोली मार देती चाहिये! । कितने कुलपति इतनी निर्भीकता से ऐसी बात कह सकते हैं ? 
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केवल डेढ वर्ष पूर्व की वात है । अगस्त १९८० में मुझे ब्राउन युनिवर्सिटी, संयुक्त राष्ट्र 
अमेरिका में प्राचीन भारतीय गणित की किसी पांडुलिपि का छपा हुआ एक संस्करण प्राप्त हुआ । 
इसका अभी तक अनुवाद नहीं हुआ था । कारण केवल यह था कि पुस्तक संस्कृत भाषा में न 
होकर प्राकृत में थी । हमारे quad डा० सक्सेना पालि एवं प्राकृत भाषाओं के अधिकारी विद्वान्‌ 
हैं । मैने अमेरिका से उस पुस्तक की प्रति डावटर साहब के पास इस अनुरोध के साथ भेजी कि 
“आप इसे संस्कृत में अनूदित करा दें और ८३ वर्ष की अवस्था में भी उन्होंने प्रतिदिन दो घंटे 
समय देकर मेरे एक शोधछात्न को पूरी पुस्तक संस्कृत में लिखाई और उसे पुनः सुस्पष्ट लिख 
लिये जाने पर पढ़कर शुद्ध किया । 


आज भी उनका इतना स्नेह हमारे उपर है कि हमारे प्रत्येक कायं की जानकारी रखते Fi 
जिन कार्यों से प्रसन्न होते हें उनके लिये साधुवाद देते हैं और हमें आगे बढ़ने की प्रेरणा देते हैं । 
हमें भी जव कोई कठिनाई दिखाई पड़ी भाग कर उसी प्रकार पहुँच जाते हैं जेसे १९४८ में 
पहिली वार पहुँचे थे । उनके पास जाकर, कितना ही समय उनके सान्निध्य में बैठ उनकी बातें 
सुनते हुये यह वात विस्मृत हो जाती है कि मेरी आयु भी ५० वर्षों से आगे निकल चुकी gi हम 
और तो उनके लिये कुछ नहीं कर सके, ईश्वर से उनके शतायु होने को प्रार्थना अवश्य करते हैं । 
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अपने गुरु ito रॉल्फ टनेर (बायें) के साथ 
डा० बाबू राम सक्सेना (दायें) 


Slo सक्सेना--एक आदशे व्यक्तित्व 


सुरेश चन्द्र श्रीवास्तव 
` अध्यक्ष, संस्कृत विभाग, 
इलाहाबाद विश्वविद्यालय 


परम पुज्य गुरुवर्य Slo बावूराम जी सक्सेना भारत वषं के विद्याव्यवसाय में निरत 
अग्रगण्य तपःपूत मनीषियों में Yara हैं । संस्कृत एवं भाषा-विज्ञान के क्षेत्र में उनकी समता का 
दूसरा विद्वान्‌ मिलना यदि असम्भव नहीं तो कठिन अवश्य है। लगभग चालीस वर्षो तक 
निरन्तर सफल अध्यापन कर चुकने के अनन्तर तथा दो-दो विश्वविद्यालयों के कुलपति के ST à 
में निष्कलङ्क प्रशासनिक दायित्व संभालने के अनन्तर मनोहारी जाहनवी-तट पर अपने Freee 
निवास में नितान्त निमंल स्वान्त होकर भगवद्‌ भजन कर रहे हैं। अपने असंख्य शिष्यों तथा 
पुरातन सहयोगियों और विद्याव्यसनियों के लिए वे आज भी नेतिक, धार्मिक एवं प्रशासनिक 
प्रसङ्गों में प्रकाश-स्तम्भ की भाँति अनवरत माग-दशंन करते रहते हैं । 


मैं सचमुच बड़ा भाग्यशाली हूं कि ऐसे श्री गुरुचरणों से विश्वविद्यालय में (सन्‌ १९५२ से 
१९५६ तक) विद्याध्ययन किया । १९५६ में ही उनके कृपा-कटाक्ष से प्रयाग विश्वविद्यालय के. 
संस्कृत विभाग में प्रवक्ता के रूप में नियुक्ति प्राप्त की । और आज भी उनके मौन-मुखर. | 
उपदेशों एवं जीवन के आचरित आदशों से अपने जीवन में निरन्तर सुधार करते रहने का 
सौभाग्य-्लाभ करता रहता हुं । पूज्य गुरुवर्यं का जीवन समस्त मानवीय गुणों और | 
दिव्यादशों का अनुपम समन्वय है । मैं अपने जीवन में किसी भी एक व्यक्तित्व से इतना अधिक 
प्रभावित एवं अभिभूत नहीं हुआ जितना कि पूज्य गुरुवर्य के व्यक्तित्व से । : * - 


अपने छात्र-जीवन में मैंने अनेकशः देखा क्रि एक अध्यापक के रूप में उन्होंने न केबल - 
शास्त्रों की सुरुचिपूर्ण एवं शुद्धतम व्याख्यायें दी हैं अपितु छात्रों के वेचारिक एवं बौद्धिक स्तर” Š 
को निरन्तर ऊपर उठाया है । सदा घड़ी की सुइयों के अनुपात से कक्षा में आये और मल्लिनाथ री 
'नामूलं लिख्यते किञ्निन्नानपेक्षितमुच्यते' वाले आदर्श को चरितार्थं करते हुए मनोरञ्जक | 
एवं गरिमामय शैली में अध्यापन किया। प्रतिभाशाली चातो के लिए छात्रवृत्तियों co: o | 
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कराने में अपने अध्यक्षीय पद के सामर्थ्य का समुचित उपयोग करने में वे कभी नहीं हिचकते थे। 
गुरु जी ने अपने व्यक्तित्व का ऐसा गुरुगम्भीर एवं शान्त संयत रूप समाज के समक्ष सदा रखा कि 
कोई भी छात्र या उनका अवर सहयोगी उनके समक्ष कभी भी किसी अन्य व्यक्ति की निन्दा 
इत्यादि करने का साहस नहीं कर सकता था । मैंने स्वयम्‌ एक बार प्रगल्भ तथा परनिन्दक 
छात्र को गुरु जी से डाँट खाते देखा था । अध्यापक-जीवन की पवित्रता, शुचिता और उत्तर- 
दायित्वपूर्णंता के सन्दर्भ में वोलते-बोलते गुरुवर्यं ने एक वार यहाँ तक कहा था कि समाज के 
अन्य किसी व्यक्ति को तो वेईमानी करने पर क्षमा भी किया जा सकता है किन्तु यदि एक 
अध्यापक बेईमान हो तो उसे गोली मार दी जानी चाहिये क्योंकि वह तो समाज की पीढ़ी-दर- 
पीढ़ी को वरबाद करने का जिम्मेदार होगा । 


उनकी स्पष्टवादिता और न्यायोचित विषय पर दुढ़ता कमाल की थी। उन्हें जो बात 
अनुचित लगती थी चाहे वह जितने बड़े व्यक्ति अथवा निकटतम व्यक्ति की हो, उसे वह निर्भय 
एवं निस्संकोच होकर सम्बन्धित व्यक्ति के मुंह पर कह देते थे। फलतः उनके सामने जाने की 
हिम्मत भी केवल वही लोग कर पाते थे जिनका दामन पाक-साफ रहता था । उनके एक प्रिय 
शिष्य का स्मरण इस सन्दर्भ में मुझे सदा हो आता है । प्रयाग विश्वविद्यालय के संस्कृत विभाग 
में वे अध्यापक थे और किसी न किसी वहाने देर करके ही विभाग आते थे। पता चलने पर 
अपने अध्यक्षीय कक्ष में, सम्बन्धित अध्यापक को बुलाकर संक्षिप्त किन्तु निर्णयात्मक रूप से जो 
डाँट सुनायी, उससे बहुत दिनों तक के लिये वे अध्यापक विल्कुल सुधर गये । अन्य लोगों के 
लिये भी एक उपदेशात्मक पाठ हो गया । मैंने पुज्य गुरुवयं को किसी भी प्रसङ्ग में, चाहे वह 
प्रशासनिक रहा हो अथवा व्यावहारिक, धमंच्युत होते नहीं देखा । जातिवाद, क्षेत्रवाद, भाई- 
भतीजावाद या अन्य किसी प्रकार का वगंवाद उन्हें कभी भी प्रभावित नहीं कर सका । ऐसे 
अवसरों पर उनके सामने निराश होते हुए अनेक लोगों को मैंने स्वयं देखा है । 


अध्ययन की उत्कृष्टता और शोध की उच्चस्तरीयता पर उनका जबरदस्त संरम्भ रहा 
है । प्रयाग विश्वविद्यालय के कलासंकाय-परिषद्‌ की एक बैठक में डी० लिटू० उपाधि के गौरव 
की रक्षा के सन्दर्भ में बोलते हुए उन्होंने आजकल के अधिकांश अनुसन्धान कार्यो के छिछलेपन 
और स्तरहीनता की जमकर भर्त्सना की । भौर साथ ही विविध परीक्षाओं की पवित्रता की 
Gea बनाये रखने के लिए महनीय प्रयास करने की आवश्यकता पर बल दिया | i 


थद्ध य डॉ० सक्सेना जी की जीवन-व्यापिनी ईमानदारी, व्यापक कतेव्य-परायणता, 
निश्छल मितभाषिता और निरहङ्कार सरलता से सम्बन्धित असंख्य संस्मरण मेरे और मुझ जंसे 
अनेक अनन्य छात्रों के हृदय में वसे पड़ हैं । सच बात तो यह है कि आज के प्रयोजन-प्रधान युग 
में आस्था, निष्ठा ओर संयम का इतना निष्कलङ्क समन्वय अन्यत्र कहीं दिखायी नहीं पड़ता। 
फिर भी पूज्य गुरुवयं अपने को सवथा निर्दोष और निरवद्य मानने की सार्वजनीन भ्रान्ति के 


शिकार कभी नहीं हए । मिलने पर अनेक बार उन्होंने तैत्तिरीयोपनिषद का यह्‌ वाक्य मुझसे 
कहा है “यान्यस्माकं सुचरितानि तान्येव तयोषास्यानि नो इतराणि ˆ T, 
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हम लोगों का यह परम सौभाग्य है कि पूज्य गुरुवर्य लगभग ८५ qd की अवस्था बीत 
जाने पर भी भारतीय मर्हाषि-परम्परा के अनुरूप हृष्ट-पुष्ट, स्वस्थ एवं बलिष्ठ व्यक्तित्व के धनी 
हैं। अपने नित्य प्रातर्भ्रमण, स्नान, हवन एवं भोजनादि विधियों का सम्पादन करते हुए 
'अधीतमध्यापितमजितं यशः, न शोचनीयं किमपीह विद्यते' का आदर्श प्रस्तुत कर रहे हैं । हम 
सब अनेक छात्रगण परमपिता परमेश्वर से उन्हें पूर्णायु तथा अमितायु बनाने की सहस्तशः 
प्राथना करते हूँ। 


PART Il 


KAUTILYA ON PROSTITUTION 
K. M. Agrawal 


Prostitution is the provision of sexual relations in return for money. It 
involves sex union on a promiscuous and mercenary basis. The prostitute is 
one who grants her favours to anyone who gives her money or something 
else she needs. There isnolove involved. There is emotional indifference. 
It is a commercialised vice.! 


Prostitution has flourished throughout human history, often being referred 
to as ‘the world’s oldest profession’. In some societies prostitutes ‘are accord- 
ed high social status. Where prostitution is governmentally regulated, they 
are accepted much as persons associated with any other social institution. ` 


Asinother parts of the world, the prostitutes are found in India also 
from a very early period.? They are mentioned in the Rgveda. Atone place, 
the bright marut-s are said to have become associated with the young lightning 
as men become associated with a young courtesan.‘ In the Epics also courte- 
sans are described as an established institution.’ Kalidasa also refers to the 


l. B. Kuppuswamy—‘Elements of Social Psychology’, p. 83. 

2. James C. Coleman—Abnormal Psychology and Modern life, p. 586. 

3. Encyclopaedia of Religion and Ethics, Vol. X. p. 406. 

4. Parüsubhrà ayāso yatha sádharanyeva maruto bhibhiksuh. Rgveda. 1.167.4. 

5. At the time of the proposed coronation ceremony of Rama prostitutes were required 
to be present at the door of the royal palace. Ramdyana. 2 3.17. 
Dagaratha proposes to send charming prostitutes along with army to accompany 
Rama on his journey to the forest. Ibid. 2.36.3 
A prostitute waited upon Dhrtargstra when his wife Gandhari was pregnant. Mbk. 
1,115.39, 
Courtesans are described as going out to welcome Krena when he came on a mission 
of peace to the Kaurava court. Ibid. 5.86.15 
When the Pandava army started for battle courtesans also accompanied it. Ibid, 
4:39.97; 5.151.58; 8:94.26. i 
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institution of prostitutes. In the Jataka-s too, there are numerous 
references to the existence of prostitutes. The roguery and rapacity 
of prostitutes are often mentioned and it was regarded as a misfortune to be 


born of a harlot's womb.? Kuttanimatam, Kamasitram and Mrechakatikam pre- ` 


sent a vivid picture of the position and activities of the prostitutes. 
[4 


In the Arthasasira of Kautilya prostitution is recognised as an established 
social institution: ~ Unlike social thinkers of orthodox "school like Manu and 
Yàjüavalkya, Kautilya does not indulge in outright condemnation of the ins- 
titution of prostitution. Fully acquainted with the psychological and biologi- 
cal mechanism of the human beings, he grants itits due place in the social 
framework. As an inevitable social evil he accepts it and allows it to flourish— 
as flourish it must—under state control and supervision. He allows them to 
livein the southern quarter of the city along with grain-dealers, factory 
officers, army officers, dealers in cooked food, wine and meat and dancers.* 


As a true master of statecraft he makes itserve the interest ofthe state 
in ways more than one. The prostitutes were granted licence on payment 
of regular tax to the state which proved a handsome source of income to it. 
Secondly, it helped in detecting and apprehending various types of criminals 
who generally gathered around the prostitutes to spend their ill-gotten money. 
Thirdly, it proved to be of much value for social control. Such persons as 
had no regular means of satisfying their sexual propensities could have 
recourse to these public women for their carnal gratification and thus 


indirectly it controlled, to a great extent, the spread of sex-crimes in the 
society. 


There was a full-fledged department of the government which made 
appointments of prostitutes for rendering various services in the royal palace, 
as well as supervised and controlled such prostitutes as carried on their busi- 


ness independently. The head of this department was known as ganikadhyaksa 
(superintendent of courtesans). i 3 : 


i The most accomplished girl from a courtesan’s family, richly endowed 
with beauty, youth, and arts was appointed as the court-prostitute. Such 
girls of respectable families also as had gone astray, if found suitable for the 


—— 


(de Velylitsatio nakhapadosukhin pripya oarsdgravindsn] Pürsamegha. 39. i 
2. The stories of Ambapali (Mahdvaggo—8,1.2) and Szlavati (Ibid, 8.1.4.) show the 
important roleithe prostitutes played in the social life tr ९९20 
3. Encyclopaedia of Religion and Ethics, vol. X. p.407. fos in 
4 Tatah _ para nogaradhinyavyavahérikakarmantikabalddhyaksah pakodnnasuramamnsapanye 
"MPAjfodstaldvactrd vaiiyaiea daksindin disamadhioaseyuh. Atha. 24311, 2°” ,: 3 


KAUTILYA ON PROSTITUTION 3 


profession, could be recruited to this post. The girl so appointed was at the 
first instance, paid one thousand pana-s to set up the establishment i. e. 
purchase of ornaments, dresses, furniture etc. A deputy courtesan for half 
the family establishment was also appointed. If the courtesan so appointed 
ran away or died, her. daughter or sister, if equally accomplished, could 
replace her and run the establishment. This shows that the appointment of 
court-prostitute normally went through succession. If there were no 
daughter or sister, the mother was required to provide a substitute.* In the 
absence of these, the entire establishment escheated to the state.3 

In order to make such appointed prostitutes fully accomplished and 
expert in their profession, a teacher was appointed by the king to impart to 
them the knowledge of the arts of singing, playing musical instruments, 
reciting, dancing, acting, writing, painting, reading the thoughts of others, 
preparing perfumes and garlands, entertaining conversation, shampooing 
and the other courtesans’ arts.‘ 


There was, three tier cadre of court-prostitutes in conformity with 
superiority in respect of their beauty and decoration. Their monthly salary 
and their duties were determined on the basis of the tier to which they 
belonged. The most beautiful and.youthful ones known as uttamavard-s were 
paid one thousand pana-s a month and were assigned the duties at the door 
(pratihara), playing with dice and giving betels etc. to the king. Next to 
them were madhyamavard-s who got five hundred pana-s a month and dis- 
charged the duties of holding fans, chowries over the king, carrying water 
jugs on auspicious occasions and bearing royal palanquin. The third ones 
known as kanigfhavara-s were paid one hundred paga-s a month and were 
assigned the duties of carrying the royal seat and washing the feet of the 
king. These prostitutes, on occasions, also waited upon the royal queens 
and rendered them various services, such as shampooing, bathing, decorating 


playing and entertaining them by means of musical performances and other 
fine arts.® 


-l. Ganikadhyakso  ganikanodydmaganikanvayam vā rüpayauvanasilasampannam — sahasrena 
ganikam kárayet, kujumbürdhena. pratigagikam. Ibid. 2.27.1. 
.2. Nispatitapretayorduhild bhogini và kutumbain bharet, mata và pratiganikam sthapayet. Artha. 
2.27.2. : : ge 
9. Tasámabhaee raja haret. Artha. 2.27.3. 
4. Gitavadyapathyanytyand}yaksaracitravindvequmydaigaparacitiajRanagandhamalyasaiyahana~ 
saivüdanasamcühavaisikakalajfMandni ganika dasi rangopa] vini fca grihayato rajamandalada- 
, , Jivai kuryat, Artha. 2.27.98. ^ . s ; ` 5 
, 5. Saubhdgydlankaravyddhya, sahastena varain kanisfhamn madhyamamuttamai vdropayet chatra~ 
bhrngdravyajanaSibikapishikdrathesu ca vigegartham. Artha, 2.274. - 
6. Rupájtval sndnapraghargasuddhaSarirah parivartitavastralankarak pafjeyul. Artha: 1.20.20; 
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In addition to these domestic duties in the royal palace these prostitutes 
also performed political duties. They worked as spies against the enemies 
to know their secret working and sowing dissension among them and killing 
them by administering poison etc. They, possessed of at beauty and 
youthful charms, first made the army chiefs of the enemy infatuated and 
when they developed passion for them they were encouraged to quarrel 
among themselves and lose theirlives.! Prostitutes were further deputed to 
watch secretly the activities of such criminals as did not deserve immediate 
punishment for their offences owing to their minority, old age, sickness, 
intoxication, insanity, hunger, thirst and fatigue etc. and to keep the king 
informed about their activities. 


When the prostitute grew old and lost feminine grace and charm, she 
was appointed as the mother who acted as the guardian of the establishment? 
She exercised full control over her daughter and looked after the manage- 
ment of the whole affair. The ornaments and other costly belongings of her 
daughter-prostitute were kept in her custody. If the daughter-prostitute, 
in violation of this provision, kept these things with anyone else she was 
treated as a defaulter and was to be fined four pana-s and a quarter.‘ If she 
sold or pledged her belongings without the mother’s permission, she was to 
be fined fifty pana-s and a quarter. She was also required to be courteous, 
respectful and well-behaved towards the old mother. If she caused verbal 
injury to the mother, she was to be fined twenty four pana-s, if physical 


injury forty eight pana-s and fifty one and three quarters of a pana for cutting 
off her ear.5 


When the girl appointed as the royal courtesan wanted to resign from 
her post, she was required to pay twenty four thousand Dana-s to the king as 
her ransom price.® 

The royal courtesan had a female attendant, who also carried on the 
duties of a prostitute. When she no more remained fit to carry on the duties, 


I, Bandhakipoyakak Baramarüpa yauvanabhik. stribhils senāmukhyänunmādayeyuļ, ' Bahünameka- 
syài doyorvà mukh ya yoh kame jate tiksnat kalahanutpadayeyuh. Artha. 19.2.11-12. s 
x25 Mandāparādharn balam vrddham vyādhitam maltamunmaltam ksutpi pasadhoaklantamatyasita- 
mamakasitam durbalam vā na karma Karayet ... purhfcalibhip ... apasarpayet. Artha. 
4.8.14-15. 2 D $ 
3: Saubhagyabhañge matykain kuryāt. Artha. 2.27.5- © ~... : 
AR. "Malrhastádan jatrábharaganyase Sapadacatus bano danda. Artha. 2.27.11. 
5. Svapateyain vikrayamadhamam và nayantyak Sapadapaficasathano dandah, caturvimfatipano 


et wdk dviguno adi 
po dangaparusye. Fre oR ai banat bano’ rdhapagatca karnacchedans. 


Gi NiskrayacaturoinSatisahasro’ ganikayap ... Arthas 2:27.6, ' 
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she was to be transferred to the royal kitchen or the magazine.! If she 
refused to do so she was kept under restraint and made to pay the monthly 


wage of one pana and a quarter to the person who did the work on her 
behalf.? 


Kautilya also refers to brothels run by brothel-keepers whom he calls 
bandhakiposaka. Such girls as yielding to their sexual outbursts or to temp- 
tations from deceitful persons indulged in illicit sexual intercourse were 
normally thrown out of their houses on account of strict social values 
regarding chastity on the part of women. They either adopted independent 
commerce in flesh or fell victim to brothel-keepers. These brothel-keepers, 
taking the advantage of their helplessness made them earn money for them. 
(bandhakiposaka-s) by surrendering their body to the customers who visited 
the brothels for the gratification of their sexual urge. They (brothel-keepers) 
appropriated the whole income to themselves and in return provided bare: 
maintenance to such girls. In addition, they might have paid them some 


fixed amount in cash also. They paid ten per cent of their income as tax to 
the royal treasury.3 


The brothel-keepers, in addition to their independent business of running 
brothels arranged customers for the beautiful and youthful slave girls of the 
royal harem also, who came to them either on their own initiative or with 
the permission of the ganikddhyaksa. But in such cases the income that 
accrued did not go to the brothel-keeper but to the royal treasury. The 
brothel-keepers, at the most, might have got some percentage as their 
commission. In the first case they contributed from their own income 
whereas in the second case they helped indirectly in raising money for the 
State. 
. There was another type of prostitutes who ran their business independent 
of royal or any other private agency. They were known as rüpdjivd-s. They 
were required to pay the state a monthly tax equal to twice the amount 
charged by them from the customer for a single night. So they had ‘to get 
the payments, gains and names of the visitors etc. registered with the 
superintendent of prostitutes®, who was personally responsible for keeping an 


l. Ganikadast bhagnabhoga kogthdgare mahdnase và karma kuryat. Artha; 2.27.8. xs 
2. - Avifantt sapadapanamavaruddhà másavttanai dad yat. Artha. 2.27.9. oigo: 
.9. Bandhakiposakak rajapresyabhil poramaripayauvandbhih kosan semhareyu. Artha, 
"+ -. 572,28, OF Arthas: 5.22105 277070007 TEE 
4. Rapdjtvd bhogadvayagunam masam dadyuh. Artha. 2.27.27. 
5.  Ganiká bhogamayatimn pirugaih ca nivedayet. “Artha, 2:87:24. 
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account of the income and expenditure of such courtesans and keep a watch 


over the expenditure incurred by them.! tos 
Kautilya prescribes a code of conduct for prostitutes c well as the 
customers. Ifa courtesan, after receiving payment showed dislike for the 
customer and did not entertain him properly, she was to be fined double the 
amount she received as her (९.३ Incase she cheated: the customer staying 
overnight in respect of surrendering herself to ‘him ‘under this or that pretext 
and thereby depriving him of full sexual satisfaction,'she was a defaulter and 
was required to pay back eight times the amount she ‘had: received from the 
customer except in case of abrupt emergence of her monthly illness or sudden 
detection of some serious infectious disease in the customer which might 
adversely affect her health and profession.? .1fshe did not refund the money 
and there arose a scuffle and the prostitute, with the help of her musclemen 
killed the customer, she wasto be, by way of punishment, either burnt on 
funeral pyre or drowned in water. Again an appointed courtesan, not 
approaching a man at the command of the king was to réceive one thousand 
strokes with a whip or was to be imposed a fine of five hundred pana-s in 
lieu thereof.5 sierra है 
Now the defaulting customers. A customer who robbed the prostitute 
of her ornaments and goods or deprived her of the payment -due to. her, was 
to be fined eight times the value of the ornaments and goods. or the amount 
deprived of. lfa customer under the heat of passion enjoyed a. prostitute 
by force, he was to be fined twelve pana-s, but if a group of persons did so; 
each one of them was to be fined twentyfour pana-s.*. But if a customer 
applied force on an unwilling prostitute and kept her under restraint or 
_ kidnapped her for sexual purpose and even .then not getting success spoiled 
her beauty out of anger by cutting up a wound, was to be fined one thousand 
pama-s But this fire increased in proportion to her position and went up 
to double her ransom amount.® But if the visitor, in course of forcible 
ilL a dayamàyarh vyayamayalin ca gaņikāyā nibandhayet, ativyayakarma ca vàrayel. Artha. 
2. Bhogam erhitod doisatya bhogadviguno dandak. Artha, 2.27.20. 
3. Vasatibhogapahare bhogamastagunain dadyat anyatra vyddhipurusadogebhyah. Artha. 2.27.21. 
s DT fravef onan va. : Artha. 2.27.22. 
2 Are E acchantë ganika fiphasahasra labheta, pañcasahasrain và dandobe 
6. Rui prsabyepithgs didi dandoj. Bahindnekinudtcaran prid 
sues Caturakingatipago dangah. Artha. 4.13.38-39. en 1:52 “अं 
7. OK Trauma nigpdtayato và vranavidaranena va rüpamupaghnatal sahasrain-dandab- 


8.  Sthandvisesena và dapdavrddlily Gnigkrayadviguyat, Artha. : 2.27.15, 
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intercourse or in his bid to spoil her beauty happened to cause the death of 
the prostitute the fine rose to three times the ransom amount.* 

A person outraging the modesty of the unwilling immature daughter of 
a prostitute, not initiated in the profession, was to be imposed the highest 
fine of one thousand paga-s, but if she happened to be a willing party, the 
lowest fine of two hundred and fifty pana-s.2 But if the outraged daughter 
of the prostitute happened to be an initiated one, the offence was not so 
serious. The offender in such cases was to be fined fifty four pana-s plus an 
amount equal to sixteen times the prescribed rate for a visit to her.? 


In case of killing the mother of the prostitute, her daughter or a female 
slave, the highest fine was to be imposed on the murderer. 


In all the cases these prescribed fines were to be imposed for the first 
offence, double those for the second, three-fold for the third and in case of 
the fourth, the king.could punish the offender in any way he liked.5 


Kautilya also refers to women of easy virtue, who, like prostitutes in 
general, were not public women in the true sense of the term but were family 
women. They secretly earned money by catering to the sexual needs of 
such persons as dared not visit openly the residence of public women. Such 
women belonged to the family of actors, dancers, singers, musicians, story- 
tellers, bards, rope-dancers, showmen and wandering minstrels.’ 


l. Praptadhikaran ganikain 2017210 nigkrayatriguno dandal. Artha. 2.27.16. 

2. Akāmāyāk kumarya vā sahase uttamo dandah, sakamayah pürvah sahasadandah. Artha. 
2.27.18. 

3. Ganikaduhiterain prakurvatafcatugbalicüfalpano dandol, fulkam mülturbhogah sodajagunah. 
Artha. 4.12.26. 

4. Matrkaduhitrkarapadasinain ghate uttamah sahasadandab. Arth. 2.27.17. 

5. Sarcatra frathameparddhe prathamoh, doitiye deigunah; trtiye irigunal, catwthe yathakamt 
syat. Ariha, 2.27.18. à र pai 

6. Etena naanartakagiyanavadakavdgjvanakusilavaplavakasaubhikacdrandndi strivyavahürinai 


striyo gaghdjtoatca vyakhyatah. Artha, 2.27.25, 


STRATEGIES FOR CHANGE IN CLASS-MEMBERSHIP- 
OF VERBS IN SANSKRIT . . ` 


H. S. Ananthanarayana 


Verbs in Sanskrit are classified into Sakarmaka ‘transitive’ (literally, ‘with 
an object’) and Akarmaka ‘intransitive’ (lit. “without an object). The 
characterisation is, however, made more appropriately with regard to roots. 
The terms are not defined by Panini. They may have been known to him 
from earlier authors and, therefore, used in his grammar without defining. 

A fully derived verb form in Sanskrit consists of dhātu, ‘verb root’, 
vikarana, ‘a classificatory suffix’, and la, ‘tense affix’. There are 18 phonetic 
realisations of this la? and they come as substitutes for the latter. OF these, 
the first nine forms are designated as substitutes for the latter. Of these, 
the first nine forms are designated as Parasmaipadam, ‘a word for another? and 
those included in the abbreviation tan are termed Atmanepadam, ‘a word for 
oneself", When placed after a transitive verb root, the tense affixes denote 
karma, ‘object’s and karir, ‘agent’. Thus, for example, in the sentence, 
gacchati gramam devadatiak, ‘Devadatta goes to the village’, the suffix ti of 
gacchati denotes the ‘agent’ and the construction is said to be kartari ‘active’. 
In the sentence, gamyate gramo devadattena, ‘the village is gone to by 
Devadatta’, the suffix te denotes the ‘object’ and the construction is karmani, 
‘passive’. These suffixes, when placed after an intransitive verb root, indicate 
bhava, ‘state’ and karir, ‘agent’. Thus, in the sentence, aste devadattal, ‘Deva- 
datta sits’, the suffix te denotes the ‘agent’ and the construction is again 


तिपतसङझिसिपथसथमिबबस्‌भसतातांझथासाथांध्यमिड्बहिमहिङ, । Assadhyayi, 3.4.7 
2. लस्य | Ibid, 3.4.77. $ ; < 3: 
3. ल: परस्मैपदम्‌ | Ibid, 1.4.99. : ie d ume 
4. तडानावात्मनेपदम्‌ | 78४, 1.4.100. 
5. लः afer च भावे चाकमं केभ्यः | Thid, 3.4.69. 
6; कतंरि इत्‌ । bid, 9.4.67, 
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‘active’. In the sentence, dsyate devadallena, ‘it is seated by Devadatta’, the 
suffix te denotes ‘state of action’ and the construction is said to be bhave, 
‘impersonal’. 

The verb roots which are marked by a final anudatta vowel or a ‘i’ 
(e.g. asa, ‘to sit’, अगे, ‘to sleep’), both of which are if, ‘to be dropped’, are 
classed as atmanepadam’, The remaining are termed  parasmaipadam?. 
Similarly, verb roots which are marked by a svarita accent or ‘ñ’ (e.g. yaja, 
‘to worship’, Kf, ‘to make’), both of which are it, are classed as atmanepadam, 
when the fruit of the action benefits the agent? ; and the verb roots are classed 
as parasmaipadam when the fruit of the action benefits someone else and not 
the agent. Thus, a verb root is classed either as an dtmanepadi or a paras- 
maipadt; a few are listed in both the classes. This means that the semantic 
distinction implied by the terms had not been completely achieved or was not 
strictly followed or they freely varied. However, where the distinction is 

made, the class-membership of a root is changed or restricted to any one class 

for either syntactic reasons or semantic considerations and this paper is an 
attempt at discussing the strategies for such changes in the class-membership 
of the verb roots. 


1. Syntactic device 


(i) A chief syntactic device for changing membership of a verb root 
from dímane to parasmai and vice versa is the addition of certain upasarga-s, 
‘prefixes’. We may illustrate this by a few examples for each: type. 


The verb root vif, ‘to enter’ is a member of the parasmai class when either 
no prefix is added to it or a prefix other than ni is added. However, if the 
prefix ni is added to it, it becomes a member of the ülmane class and 
accordingly requires the appropriate suffix‘, e.g. kiskindhadrim n yavigaia, 
‘entered the Kishkindha mountain’. Similarly, the parasmai verb root ji, ‘to 

. conquer’ changes its class-membership to atmane when the pefix vi or para is 
added to it5, e.g. caksurmecakam ambujam v i j a y a t e, ‘her (blue) eye surpasses 
the blue lotus’; fatrun ar ajayate, ‘defeats his enemies’. The verb root 
krid, ‘to play’ changes its membership to Zimane class when used with the 


1. अनुदात्तड्त आत्मनेपदम्‌ । 705, 1.3.12. 
2. शेषात्‌ कर्तरि परस्मैपदम्‌ । 14, 1.3.78. 


3. स्वरितञ्जितः क््रेभिप्राये क्रियाफले । Ibid, 1.3.72, ८ 
4. नेविशः । Ibid, 1,3.17. 


5, विपराभ्यां जेः । 7४४, 1.3.19 
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prefixes anu, or part’, e.g. samkridante manibhih yatra kanyah, ‘where the 
girls play with jewels’; however, when anu ‘etc. are used as karmapravacaniya, 
the root does not change its membership, e.g. mapavakam anu kridati,-“‘plays 
with Manavaka’. And, ‘the parasmai verb root sthd, ‘to stand’ is dtmanepadi 
when preceded by the prefixes sam, ava, pra, or vi? e.g. daridryat purusasya 
bandhavajano vakyena santigthate, ‘on account of a man’s poverty, his 
relations do not act up to his words’; ksanamapy avatisthate §vasan yadi 
jantuk, ‘if a being breathes on though only for a moment’. 


The verb root ram, ‘to play, to take delight in’ is a member of the atmane 
class but changes to parasmai class when prefixed by vi, d, or pari?, e.g. dramati 
udyüne, ‘takes rest in a garden’; ksanam par yarama t tasya darganat, ‘was 

.for a moment pleased at his sight’, 


(ii) The change in class-membership is obtained not only by the 
addition of prefixes but also by the addition of certain suffixes. 


Thus, the parasmai verb roots jfg, ‘to know’, sru, ‘to hear’, smg, ‘to 
remember’, and dy ‘to see’ become dimane roots if they have already added 
the desiderative suffix, i.e. the desiderative forms derived from the parasmai 
roots add aimane suffixest, e.g. dharma jijüüsate, ‘he wishes to know the 
religion’; gurum $u $r is ate, ‘serves the teacher’. However, the deside- 
rative from the roots jild and fru do not select atmane suffixes if they are 
preceded by anu and prati or @, respectively5, e.g. putrananuj ijüdsati, 
‘he enquires after the son’. The parasmai verb root jad, ‘to decay’ associated 
with a suffix having a f as it changes to aémane class’, e.g. Styate, ‘decays’. 


` (iii) The class-merhbership is changed also by not adding a prefix to the 
verb root. Thus, the verb root ja, ‘to know’ when not having any prefix is a 
member ‘of the dtmane class’, e.g., gdm saüjünite, ‘he recognises 
the cow as his own’. 


— 


1. क्रीडोध्नुसम्परिभयश्च | bid, 1.3.21. 
2. समवप्रविभ्यः ew: | 28४४, 1.3.22. 
3. व्याङ्परिभ्यो रम: । Ibid, 1.3.83. 
4. MANGN सनः | 74, 1.3.57. 
5. नानोज्ञः । Ibid, 1.3.58. Re Fe 
प्रत्याङ भ्यां श्रुवः । Ibid, 1.3.59. EX uvm 
शदेः शितः | 1४, 1.3.60 
अनुपसर्गाजृज्ञः। Ibid, 1,3.76. 
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by which the class-membership is changed 


(iv) Another syntactic device 
if ordinarily itis a transitive verb and 


is the use of a verb intransitively 
transitively if it is an intransitive verb. 


The parasmai verb root sthā, ‘to stand’ with the prefix upa changes its 


ership to dtmane, if it is used intransitively, i.e. not having an object in 


memb 
*he is present whenever 


the construction!, e.g. yavad odanam u p a isthate, 
there is food’. When used transitively, it is a member of the parasmai class, 
e.g. rdjanam upa tistha ti, ‘approaches the king’. The parasmai verb 
root tap, ‘to burn’ with the prefix ut or vi becomes a member of démane class 
when used intransitively?, e.g. uttapate pani, ‘warms his hands’; 
ravirvitapate’ tyartham, ‘the sun is shining very hot. When used 
transitively, itis, however, a parasmaipadi, e.g. uttapat i suvarnam suvarna- 
karah, ‘a goldsmith heats gold’. The parasmai verb roots yam, ‘to refrain’ and 
han, ‘to kill’ associated with the prefix d change their membership to aimane 
class, when they are used intransitively in a sentence’, e.g. vastram 
ayacchate, ‘spreads the cloth’; ahate vrgalam padena, ‘strikes a 
आळ with his foot’. The roots gam, ‘to go’, rcch, ‘to go’, pracch, ‘to ask’, $ru, 
‘to hear’, vid, ‘to know’ with the prefix sam become atmane roots when used 
transitively’. Similarly, the root ky, ‘to make’ with the prefix vi becomes an 
atmane rool’, eg. vikurvante saindhaval, ‘the horses move in a hostile 
manner’, and the root ji, ‘to know’ is atmanepadi, when used transitively®, 
e.g., Sarpiso janite, ‘engages in sacrifice by means of clarified butter’ i.e. uses 
clarified butter. The word for ‘clarified butter’ is construed here as an object 
of the verb ‘to know’. ' The verb root vad, ‘to speak’ with a prefix anu is an 
atmanepadi when used intransitively’, e.g. an uv d a t e kathah kalapasya, Katha 
is echoing Kalpa’. The farasmai verb root car, ‘to move’ with the prefix 
ut becomes dfmanepadi when used transitively, e.g. guruvacanam u cca r a t e, ‘he 
transgresses the commands of his preceptor’. Here the root car, an intransitive; 
is used transitively in the construction with an object. 


1. अकमंकाच्च bid, 1.3.26. 

2. उद्विभ्यां तप: । Ibid, 1.3.27. 

9. आङो यमहनः | Ibid, 1.3.28. 

4, समो गम्यूच्छिभ्याम्‌ । 781४, 1.3.29. 
5. अकर्मकाच्च | Ibid, 1.3.35. 

6. अकमंकाच्च | 7717, 1.3.45. 

7. अनोरकमंकात्‌ । 7५, 1.3.49. 

8. उदश्चरः THAR । 78४, 1.3.53, 
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(v) Yet another syntactic device by which the change is obtained in the 
class-membership of verb roots is the use of certain prefixes along with a noun 
phrase in certain case forms 

The verb root car, ‘to move’, for instance, with the prefix sam is a member 
of the dtmane class when it is used with a noun in the instrumental case form? 
e.g. afvena sañcarate, *herideson a horseback’. In the absence of such 
a noun the same verb will be used as a parasmaipadi, e.g. ubhau lokau 
saiücarasi,'you wander in both the worlds’. The parasmai verb root da, 
*to give? preceded by sam and co-occuring with a noun phrase in the instru- 
mental becomes a member of the @tmane class provided this instrumental 
case form has the force of a dative’, e.g. daydsamprayacchate, ‘he 
gives with the object of enticing to the female slave’. The verb root: Kf, ‘to 
make’ with the causative suffix occuring with the word mithya as an upapada 
is an àtmane class verb’, e.g. padam mithya karayate, ‘he repeatedly 
pronounces the word incorrectly’. 


2. Semantic consideration 


(i) Verb roots will also change their class-membership when their use 
is intended to convey special meanings. 


For example, a parasmai verb root becomes a member of the dtmane class 
when ‘reciprocity of action’ is to be indicated, e.g. vyatipacante ‘they 
cook for each other’; when such an ‘interchange’ is not meant, the root 
selects the parasmai affixes, e.g. pacanti, ‘they cook’. However, verb roots 
meaning ‘movement’ or ‘injury’ do not change membership even when they 
are intended to denote ‘reciprocity of action’, e.g.vyatigacc kanti, 

they go against each other’. The verb root sthd, ‘to stand’ takes atmane 
suffixes when meaning ‘to indicate one’s intention to another’ or ‘to make 
an award as an arbitrator’, e.g. 175 81 42० jayapatye, ‘the wife expresses 
her. wish to her husband’. The verb root Kf, ‘to make’ becomes an dfmane 
verb root when the meaning implied is ‘to divulge’, ‘to revile’, ‘to 
serve’, ‘to use violence’, etc e.g paradara prakurute, ‘he out- 


1. समस्तृतीयायुक्‍तात्‌ 1 bid, 1.3.54. 

2. दाणश्च सा चेच्चतुथ्येर्थे 12, 1.9.55. 

3. मिथ्योपपदात्‌ कृञ्गोऽभ्यासे | bid, 1.8.71. 

4. कतरि कमंव्यतिहारे | 7४५ 1.3.14. 

5. न गर्तिहिसार्थभ्यः । 41.3.15. uu. 

6. प्रकाशनस्थेयाख्ययोएच | Ibid, 1.3.23. i i = 
7. गन्धनावक्षेपणसेवनसाहसिक्यप्रतियत्नप्नकथतोपयोगेषु BOT: | bid, 1-382. 0 o 
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rages another’s wife’. The verb root kram, ‘to stride’ is restricted 
in use only as a member of the atmane class in the sense of 
‘continuity’ or ‘energy’, e.g. vyakaranadhyayanayo kramat e, ‘he exerts 
for the study of grammar’. The verb root bhuj, ‘to protect becomes a 
member of the dtmane class when it is used in the sense of ‘not protecting’s, 
e.g. bhuiikte ‘enjoys’. The verb root vad, ‘to speak’ is a member of the atmane 
class when used in the sense of ‘speaking loud and distinct”, e.g. samp T a- 
vadante brahmanak, ‘the Brahmins are speaking loudly together’. 


(ii) Semantic considerations may-often be combined with a syntactic , 


device for the purpose of distributing verb roots as members of cither parasmai 
or atmane class. : 


Parasmai verb roots which occur with the words itaretara, ‘each other’, or 
anyonya, ‘one another’ as upapada do not change to ātmane class even when 
‘reciprocity of action’ is implied‘, e.g. itaretarasya vy atilunanti, ‘they 
cut each other’. The use of the upapada here may be said to have barred the 
change from parasmai to dimane. The parasmai verb root dà, ‘to give’ preceded 
by à becomes a mcmber of the @tmane class when the meaning of the verb is 
not ‘to open the mouth'5, e.g. vidyam a d a t t e, ‘acquires knowledge’, but in 
the sense of ‘opening of the mouth’ it is a parasmaipadi, e.g. dsyam v y ad a- 
dati, the expands his own mouth’. The Varitika extends the use of this 
verb root in the dtmane even to those instances where the action is understood 
as not affecting the agents own body, e.g. vy ádadate pipilikah patangasya 
mukham, ‘the ants open the mouth of a locust’. The parasmai verb root yam, 
‘to copulate’ preceded by upa becomes an atmanepadi when used in the sense 
of ‘espousing’ e.g. bharyam upa J acchate, ‘he espouses his wife’. 


The Varttika on1.3.21 prohibits the change of the root to the atmane class 
when the meaning is ‘rattling’ or ‘creaking’, e.g. sam kridanti sakațāni, 
‘the carts rattle’. The Varttika on 1.3.22 adds that the root sthā with the 


prefix @ is an ätmanepadi when it means a ‘solemn declaration’, e.g. jalam và 


1. वृत्तिसर्गतायनेषु क्रम: | 7/4, 1.3.38. 
2. भुजोऽनवने | 28०, 1.3.66. 

3. व्यक्तवाचां समुच्चारणे | 78, 1,3.48, 
4 


« इतरेतरान्योऽन्योपपदाच्चर | Ibid, 1.3.16. व्ह क es n 
5. Ast दोऽनास्यविहरणे | 7717, 1.8.20. TIT कलक 
6. उपादूयमः स्वकरणे | Ibid, 1.9.56 - सवत TS 
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vigam và tatra kāraņād a sth às y e, ‘for that, I shall surely have recourse to 
water or poison’. The verb root stha with the prefix ut is dimanepadi also 
when it does not mean ‘to get up or rise’ as from a seat!,e.g. gehe 
uttigthate, ‘he strives for the house’, but in the sense of ‘rising from a 
seat’ it is parasmaipadi, e.g. asanad uttisthati, ‘he rises up from his seat". 
It is again démanepadi with the prefix upa when intended in the meaning ‘to 
adore'?, e.g. aindryd garhapatyam u p tis į ha t e, ‘he worships the Garhapatya 
fire with Aindra hymns’. If the meaning of the verb is not ‘praising with a 
hymn’, then it is parasmaipadi, e.g. bhartaram upatigthati yauvanena, ‘she 
approaches the husband through youth’. 


The parasmai verb root grdh, ‘to covet’ and vañc, ‘to cheat with the 
causative suffix behave like dimane roots, i.e. add ātmane suffixes, when uscd 
in the sense of ‘deceiving’, e.g. mánavakam g ar d ha y ate, ‘he deceives the 
boy'; mdnavakam vaitcayte, ‘he cheats the boy’. 


(iii) When the result of the action benefits the agent, the verb roots 
receive dimane suffixes; otherwise they add parasmai suffixes. However, 
syntactic and semantic considerations interfere in this distribution and affect 
the class-membership of the verb roots. 


The verb root ky with the prefix anu or pard is classed as a parasmaipadi 
even when the result of the action goes to the agent, if the sense of the verb 
is that of ‘divulging’®, e.g. anukaroti, ‘he imitates’. Similarly, the parasmai 
verb root Kjip, ‘to throw’ does not change to dímane class, when prefixed by 
abhi, prati, ati, even though the fruit of the action goes to the agent’, e.g. 
ab hik şip ati, ‘he throws on’. The verb root mrs, ‘to endure’ with the prefix 
pari is parasmaipadi even when the fruit of the action accrues to the agent. The 
parasmai verb root vad, ‘to tell’ preceded by apa is classed in the atmane class 
when the result of the action benefits the agent’, e.g. dhanakamo nyayam 
a p av a d a t e, ‘the wealthseeker forsakes justice". 


1. उदोऽनूर््वंकर्मणि । 10१, 1.3.24. 

2. उपान्मन्त्रकरणे । Ibid, 1.3.25. 

3. गृधिवञ्च्योः प्रलम्भने । Ibid, 1.3.69. 

4, अनुपराभ्यां HST: | Ibid, 1.3.79. D 

5. अभिप्रत्यतिभ्यः ferm: 1 7014, 1.3.80, - 
6. quw: । 1717 1.3.82. Wee: 

7, अपाद्वदः । Ibid, 1.3.73. 
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The verb root hve, ‘to call’ with the prefix d is normally a ‘parasmaipad;, 
but is changed to dtmanepadi when the meaning implied is ‘to challenge’, 
even when the fruit of the action does not accrue to the agent, e.g. mall 
mallam dhvayate,‘a wrestler challenges another wrestler’. The verb 
root fr, ‘to make’ prefixed with adhi becomes a member of the atmane class 
when the fruit of the action does not go to the agent and is employed in the 
sense of ‘overcoming or defeating’, c.g. tam ad hicakre, ‘defeated him’, 
It is again an dtmanepadi when used with the prefix vi and the result of the 
action does not go to the agent®, e.g. krogld vikurute svaran, ‘the jackals 
are yelling’. The verb root kram associated with the prefix ufa or para is put 
in the átmane class when used in the sense of ‘continuity’, ‘energy’, or ‘develop- 
ment’, e.g. ityuktvà khe parakramsta, ‘so saying, he showed his might 
in the sky’. It is again an atmanepadi when prefixed with d and is used ‘in the 
sense of ‘rising of a luminary®, e.g. akramata adityah, ‘the Sun rises’. It 
is also dtmanepadi when prefixed with vi and is used in the sense of ‘placing of 
footsteps’, e.g. visnustredhà vicakrame, 'Vignu took three steps’. 


The parasmai verb roots with the causal affix added to them are treated 
as dinane verb roots if the result of the action benefits the agent’, e.g. kafam 
kàürayate, ‘he causes the mat to be made for himself". If the fruit of the 
action does not benefit the agent, then the parasmai affixes are added, e.g. 
kalam kárayati, ‘he causes another's mat to be made’. 


In concluding, it may be said that verb roots in Sanskrit are classed as 
parasmaipadi or atmanepadi which reflected principally an underlying semantic 
distinction. However, they are observed to change their class-membership 
while in association with other grammatical elements, such as prefixes, 
suffixes, and also when they arc to convey special senses. "These two devices, 
syntactic and semantic, were employed singly as well as in combination to 
achieve this result. The use of the same verb root to convey different senses 
indicates to the verb roots having multiplicity of meanings, e.g. bhuj, ‘protect, 


l. स्पर्धायामाङः, Ibid, 1.3.31, 

2. अधेः प्रसहने । 18४, 1.3.33. 

3. वेः शम्दकर्मणः | 76४, 1.3.34. 

4. उपपराभ्याम्‌ । 1did, 1.3.39, vt द 
5. आङ उद्गमने | Ibid, 1.3.40. l 
6. वेः पादविहरणे । Ibid, 1.3.41 i 

7, णिचश्च । rid, 1.3.74. TLE eee 
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eat’, kram, ‘go, exert’, grdh, ‘covet, deceive’. Similarly, the same root is 
classed sometimes as a parasmaipadt and sometimes as an Gtmanepadi, depending 
on the meaning it conveys. However, in the majority of the instances, it 
appears that the syntactic device of adding prefixes, etc. results in the modi- 
fication of the meanings of the verb roots. It may be said ther that Panini 
treated this as a grammatical distinction contributing to the semantic 


difference of lexical items, instead of recognising them as having basically 
different meanings. 


दत्तात्रेय-प्रोत्त योगशास्त्र-एक परिचय 
ब्रह्ममित्र अवस्थी 


योग शब्द का व्युत्पत्तिलभ्य अर्थ जुड़ना या जोड़ होता है। जुड़ने की क्रिया दो या 
अधिक पदार्थों के बीच ही हो सकती है, अतः सामान्य रूप से दो या अधिक पदार्थों के मिलन 
को “योग” कहना चाहिए; जबकि पतजञ्जलि-कृत योग-परिभाषा “योगश्चित्तवृत्तिनिरोध:' 
के अनुसार योग शब्द का अर्थ चित्त के व्यापार का रुकना, जिसमें उसका समस्त विषयों के 
सम्पर्क से रहित होना मुख्यतया अभीष्ट है, स्वीकार किया गया है ! सामान्यत: ये दोनों अर्थ 
परस्पर विरोधी प्रतीत होते हैं, यद्यपि वास्तविकता इससे भिन्न है। दत्तात्रेय के अनुसार प्राण 
और अपान का, मन और प्राण का तथा जीवात्मा और परमात्मा का मिलन योग कहलाता 
&' । यहाँ यद्यपि युक्त होने वाले तीन ga हैं, तथापि इनमें प्रथम युग्म की एकता द्वितीय 
ga की एकता के प्रति और द्वितीय युग्म की एकता तृतीय युग्म की एकता के प्रति सहायक 
है । अतः इन्हें एक भी माना जा सकता है, तथा प्राण और अपान की एकता के प्रयत्न के 
क्रम में तथा उसके फल के रूप में चित्त का विश्व के सभी बाह्य पदार्थों के सम्पर्क से रहित 
'होना आवश्यक है; अतः यह स्वीकार करना अनुचित नहीं है कि पतञ्जलि की चित्तवृत्ति- 
'निरोध रूप योग की परिभाषा और यौगिक (व्युत्पत्ति) अर्थ में वास्तविक रूप से कोई विरोध 
नहीं है । इसे ही ध्यान में रखकर पाणिनि ने भी धातु पाठ में समाधि अर्थ में भी युज्‌ धातु 
का पाठ करके (युज्‌ समाधौ) योग शब्द के यौगिक और परिभाषाप्राप्त अर्थ के बीच विरोध 
के आभास को दूर करने का प्रयत्न किया है । £ 


4. (क) प्राणापानौ मनोबायू जीवात्मपरमात्मनोः । 
अन्योत्यस्याविरोधेन एकता घटते यदा | 
“तदा ` घटाद्वयावस्था ` प्रसिद्धा योगिनां स्मृता ॥ योगशास्त्र, १७८०१८० 
(ख) प्राणापानौ नादबिन्दू मूलबन्धेन चैकताम्‌ । S 
गत्वा योगस्य संसिद्धि गच्छते नात्र संशयः ॥ वहीं, २८८-२८९ 
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योग शास्त्र का प्रारम्भ कब हुआ और इसके प्रवर्तक कोन हैं, इस प्रसङ्ग में ऐतिहासिक 
निर्णय प्रस्तुत कर सकना सम्भव नहीं है। पतञ्जलि का योग सूत्र सम्भवतः इस विषय का 
सबसे प्राचीन व्यवस्थित ग्रन्थ है, किन्तु उसमें ही कुछ ऐसे wea प्राप्त होते हैं, जिनके 
आधार पर कहा जा सकता है कि पतञ्जलि से qd योग की परस्पर कम से कम आठ भिन्न 
परम्पराएं रही हैं।' भगवान्‌ बुद्ध के जीवन-विवरणों में भी उनके द्वारा दुःखनाश के लिए 
उपायों के अनुसन्धान के क्रम में योग साधना किये जाने की सूचना मिलती है । अतः निश्चित 
ही ढाई तीन हजार वषं qd भी योग की साधना प्रचलित नहीं है । योग सम्बन्धी उपनिषदों 
की परम्परा भी! योग शास्त्र को बहुत प्रचीन सिद्ध करती है, यद्यपि उन उपनिषदों का भाषाई 
कलेवर अधिक प्राचीन नहीं है । इन उपनिषदों में अथवा घेरण्ड संहिता, हठयोगप्रदीपिका 
आदि ग्रन्थों में कथानक-में शिव आदि विशिष्ट देवों का वक्ता के खूप में निवन्धन कोई ऐति- 
हासिक सामग्री भले ही नहीं देता है किन्तु उससे यह तो माना ही जा सकता है कि योग की 
विशेष शाखा से उनका सम्बन्ध अवश्य रहा है । प्रस्तुत ग्रन्थ दत्तात्रेयप्रोकत योगशास्त्र में भी 
लय योग के उपदेष्टा के रूप में आदिनाथ के नाम से शङ्कर को ही स्मरण किया गया है।' 


शिव को चाहे ऐतिहासिक पुरुष माने, चाहे महादेव, दोनों ही स्थितियों में इन उपर्युक्त 
सन्दर्भो में ऐतिहासिक निर्णय लेना सम्भव नहीं हो पाता है; क्योंकि शिव के ऐतिहासिक 
पुरुष मानने के पक्ष में इतिहास में शिव के काल निर्णय के सूत्र नहीं मिलते हैं, और देवाधि- 
देव महादेव मानने के पक्ष में प्रथम उपदेशग्रहणकर्ता के सम्बन्ध में ऐतिहासिक निर्णय 
के लिए कौई सामग्री नहीं मिल पाती है । अतः अनिवार्यतः यही. मानना पड़ता है कि योग 
के मूल प्रवर्तक अथवा उसके आरम्भकाल का निर्णय कर सकना यदि असम्भव नहीं, तो अत्यन्त 
दुःसाध्य कार्ये है । हां, योग और उसकी अनेक शाखाएं अत्यन्त प्राचीन काल से प्रचलित रही 
& 1 पतञ्जलि आदि ने उन परम्पराओं का अथवा उनमें से किसी एक के समीक्षात्मक या 
विवरणात्मक परिचय का निबन्धन मात्र किया है । 


योग साधना पद्धति में सम्प्रदाय भेद के आधार पर यद्यपि अनन्त भेद माने जा सकते 
हैं तथापि मन्त्रयोग, लययोग, हठयोग और राजयोग में चार मुख्य प्रकार भाने जाते हैं । इनके 
अतिरिक्त ज्ञानयोग, भक्तियोग, क्रियायोग आदि अनेक अन्य wren भी प्रचलित हैं 
किन्तु इन्हें उपर्युक्त चार में समाहित माना जा सकता है। जहां इन चार प्रकारों की बात 
है साधना पद्धति के अनुसार इनमें भी परस्पर भेद होते हुए भी परस्पर सहयोगभाव है । सभी 


१. विशेष विवरण के लिए लेखक कृत “पातञ्जलयोगशास्त्रःएक अध्ययन” उपसंहार अध्याय, 
तया विशवज्योति-योग विशेषांक (१९७८) तथा विमर्ष १९८१ (अक्टूबर) में लेखक के 
Sua : d E EN t ; t. 

२. योग सम्बन्धी १८:से अधिक उपनिषद्‌ हिन्दी अंग्रेजी अनुवाद के साथ efter प्रकाश्य हैं। 

३. आदिनाथेन संकेता अष्टकोटिप्रकी तिताः । योगशास्त्र, ३० ferte 
महादेवस्य नामानि आदिनाथादिकात्यपि । योगशास्त्र, ३२ . 
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एक दूसरे के पूरक है' । अन्तर इतना है कि प्रत्येक में किसी एक अंश को कंवल्य के लिए l 
प्रधान अथवा सरलतम साधन मान लिया गया है । इसी लिए प्रत्येक सम्प्रदाय में दूसरे सम्प्रदाय 
का कुछ सन्दर्भ अङ्ग के रूप में अवश्य मिल जाता है । ; 

प्रस्तुत ग्रन्थ योगशास्त्र का लेखक कोन है अथवा इसकी रचना कब हुई है इसके सम्बरध 
में कुछ निर्णय ले सकना प्रमाण के अभाव में सम्भव प्रतीत नहीं होता है। इसकी सरल ओर 
सुबोध भाषा के आधार पर इसे पर्याप्त प्राचीन माना जा सकता है । कुछ अपाणिनीय प्रयोगों 
को देखकर भी इसकी प्राचीनता का अनुमान होता है । दूसरी ओर इस ग्रन्थ का अन्यत्र उल्लेख 
न मिलने के कारण तथा इस पर किसी व्याख्या के उपलब्ध न होने के कारण इसकी प्राचीनता 
अत्यन्त ही सन्दिग्ध हो जाती है । इन विरोधी स्थितियों में यह स्वीकार करना अधिक सङ्गत 
प्रतीत होता है कि यह ग्रन्थ अपने मूलरूप में साधक परम्परा'में अत्यन्त प्राचीन काल से प्रचलित 
रहा है, क्योंकि योग साधना की विधि का उपदेश सदा ही केवल निष्ठावान्‌ शिप्य को 
ही किया जाता रहा हे । सम्भव है इस कारण हौ विद्वानों की परम्परा में यह ग्रन्थ सदा ही 
अविदित रहा है । यह भी सम्भव है किं इसकी वत्तंमान पद्य रचना में कभी कभी परिवत्तंन 
भी हुआ हो । इसके अतिरिक्त इस सम्भावना का भी खण्डन नहीं किया जा सकता है कि इस 
शास्त्र का उपदेश तो शिष्य परम्परा में अत्यन्त प्राचीन हो, किन्तु इसका प्रस्तुत श्लोकों में 
निबन्धन उत्तर काल में किसी साधक विद्वान्‌ ने कर लिया हो । जहां तक भाषा के अत्यन्त 
सरल होने तथा उसमें अपाणिनीय प्रयोगों का. प्रश्‍न है, साधक परम्परायें भाषा की कृत्रिमता 
की ओर अथवा उसकी शुद्धता की ओर ध्यान देने की अपेक्षा न समझने के कारण सहज भाव 
से ऐसा हो गया हैं । इन अनेक सम्भावनाओं के बीच किसी एक पक्ष को निर्णय मानना न 
शक्य है और न प्रासङ्गिक । अतः इसके इतिहास पक्ष को यहीं छोड कर विषय वस्तु पर 
विचार किया जायगा । 

विषय वस्तु की दृष्टि से यह लघु ग्रन्थ योग-साधना के प्रेमी जनों के लिये 
प्रशस्त राजमार्ग प्रस्तुत करता है । इस ग्रन्थ में योग शास्त्र की भूमिका में सांकृति को श्रोता 
के रूप में और दत्तात्रेय को वक्ता के रूप में निबद्ध किया गया है। इसी आधार पर इस 

ग्रन्थ को दत्तात्रेयप्रोक्त योगशास्त्र कहा गया है । 


योग के प्रकार 

` ` दत्तात्रेय के अनुसार योग के मुख्यतः चार प्रकार हैं-मन्त्रयोग, लययोग, हठयोग ओर 
राजयोग | इन चार में से मन्त्रयोग वह है जिसमें साधक अज्भन्यास पूर्वक मन्त्र विशेष का जप 
करता है। यदि मन्त्र का निष्ठा पूर्वक जप चलता रहे तो बारह वर्षों में. योगी को भी 
अणिमा आदि fafai की प्राप्ति हो सकती है । दत्तात्रेय के अनुसार मन्तयोग की व्यवस्था 
मृदु साधकों के लिए की गयी है। वे ऐसे साधकों को अधम साधक मानते ği 


q. dd: सर्वस्तु कथितैरभ्यसेत्कालकालतः | 
ततो भवेद्‌ राजयोगो नात्तरा भवति ध्रुवम्‌ । योगशास्त्र, ३१७-३१६ | 


92 ` ऋतम्‌ 
लय योग को घ्यान योग के .नाम से अधिक जाना जाता है। ध्यान की परम्परा' में 
अभीष्ट देवों के स्वरूप के ध्यान का विधान प्रायः सर्वत्र वणित हुआ है, किन्छु शरीर के अङ्ग 
विशेष में ध्यान करते हुए वहीं चित्त को लय करने की विधि भी साधक परम्परा में अविदित 
नहीं है । दत्तात्रेय के अनुसार आदिनाथ शङ्कर ने लय योग के आठ कोटि -(आठ करोड़) 
संकेत अर्थात्‌ ध्यान स्थल बताये हैं, जिनका समग्र वर्णन असम्भव मानकर उन्होंने केवल कुछ 
का ही वर्णन किया है । इनका अभ्यास सहज भाव- से किया जा सकता है। ये हैं-शून्य का 
ध्यान जिसे आज की भाषा में भावातीत ध्यान कहा जा सकता है, इसे चलते-फिरते सोते-जागते 
कभी भी किसी स्थिति में किया जा सकता है । इसके अतिरिक्त नासिका के अग्रभाग, शिर के 
पाश्वंभाग, भ्रूमध्य, ललाटतट आदि सद्धुतों पर भी ध्यान को केन्द्रित करके वहां भी चित्त 
का लय किया जा सकता है । शव आसन की स्थिति में पैर के दोनों अंगूठों पर भी ध्यान 
करके चित्त का लय किया जाता है। इसे सदा एकान्त स्थल में ही करना चाहिए । 

राजयोग, जो इस ग्रन्थ का प्रधान प्रतिपाद्य है, के आठ अंग हैं-यम, नियम, आसन, 
प्राणायाम, प्रत्याहार, धारणा, ध्यान और समाधि | दत्तात्रेग के अनुसार इस राजयोग का 
प्रारम्भ आचार्य शुक (कवि) से हुआ है जिन्हें असुरों का गुरु माना गया है। वही इसके 
प्रथम उपदेष्टा हैं। इसका (राजयोग का) विस्तृत विवरण आगे किया जाए गा । 

दत्तात्रेय के अनुसार प्राचीन मुनि कपिल आदि ने हठयोग की साधना की थी । हठ योग 
की साधना में यद्यपि आसन और बन्धों के अतिरिक्त आन्तरिक शरीर शुद्धि के साधन नेती, 
घौती, कुंजर, awit आदि विशेष प्रचलित हैं, तथापि दत्तात्रेय ने हठयोग के प्रकरण में महा- 
मुद्रा, महाबन्ध, खेचरीमुद्रा, जालन्धरवन्ध, उड्डियानवन्ध, gaara, विपरीतकरणी मुद्रा, जिसे 
शीर्षासन भी कहते हैं, बप्त्रोलि, अमरोलि और सहजोलि का ही वर्णन किया है। इनका 
सङि क्षप्त परिचय इस प्रकार है । 


महामुद्रा 


-महामुद्रा के प्रवत्तेक भैरव माने जाते हैं । इसे पश्चिमोत्तान आसन के बहुत निकट रखा 
जा सकता है । इसे करने के लिए साधक को अपने दाहिने पैर को आगे फेलाकर तथा WU 
पेर को मोड़कर इस प्रकार रखना चाहिए कि उसकी एड़ी योनि स्थान को दबाती रहे तथा 
पूरा तलवा दाहिनी जांघ से सटा हुआ रहे । अब पीठ सीधी रखते हुए दाहिने हाथ के अंगूठे 
से दाहिनी नाक के छिद्र को बन्द करते हुए बांयीं नाक से पूरक करके गर्दन को सामने की ओर 
दवाते हुए ET को वक्ष में सटाये और वायु को पेट में रोकते हुए आगे की ओर झुक कर 
दोतों हाथों से दाहिने पैर के पञ्जे को तलवे सहित पकडते - हुए शिर के अग्र भाग को घुटने 
में लगाये । इस स्थिति में तब तक रहे जब तक कुम्भक कर सके । जब रेचक करने अर्थात्‌ 
. वायु को पेट से बाहर निकालने की इच्छा हो तब सीधा होकर नाक के बायें छिद्र को दाहिने 

हाथ की मध्यमा और अनामिका की सहायता से बन्द करते हुए बायीं नाक से वायु को बाहर 
निकाले और पुन; बायीं नाक से वायु लेकर पूर्व प्रकार से क्रिया करे। इसमें ध्यान रखता 
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. चाहिए कि जिस नासिकाविवर से श्वास ले, उससे भिन्न दूसरे से वायु को निकाले, और जिससे 
निकाले उससे ही वायु को अन्दर ले । इच्छानुसार दाहिने पैर को फॅलाकर जितनी बार 
कुम्भक आदि क्रिया करे उतनी ही वार बाद में बायें पैर को सामने फैलाकर दाहिने पेर की 
एड़ी को योनिस्थान को दवाते हुए पूर्वोक्त प्रकार से रखकर अभ्यास करे । 


इसके अभ्यास से तीन मास में पूर्ण नाडी-शुद्धि होती है और शरीर के सभी रोग दूर 
हो जाते हैं | 


महाबन्ध 


महामुद्रा की ही सम्पूर्ण क्रियाएं महावन्ध में भी उसी प्रकार की जाती हैं, अन्तर केवल 
इतना है कि जो पैर सामने फैलाया हुआ है उससे भिन्न दूसरा पेर योनिस्थान और जंघा के 
निकट भूमि पर न रखकर जांघ के ऊपर रखा जाता है । यह पूर्व की अपेक्षा कुछ क्लिष्ट 
लाभ दोनों के ही समान ही हैं । 


खेचरी मुद्रा 
खेचरीमुद्रा में जिहवा को ऊपर उठाकर तालुमूल के fex में प्रवेश कराया जाता है । 
इस ग्रन्थ में इसका विशेष वर्णन नहीं हुआ है, किन्तु इसके प्रारम्भिक अभ्यास के लिए दो कार्ये 
आवश्यक हैं, प्रथम-बारह अंगुल लम्बे, चार अंगुल चौडे, शुद्ध कोमल वस्त्र से जिह्वा, जिसे 
सरस्वती भी कहते हैं, को दोनों हाथों के अंगुठे और अंगुलियों की सहायता से पकड़कर उसके 
चालन का प्रतिदिन याम मात्र अर्थात्‌ तीन घण्टे अभ्यास करना और दूसरे जिह्वा के निचले 
तन्तु का क्रमशः थोड़ा थोड़ा छेदन । इन दोनों क्रियाओं का अभ्यास गुरु के अभाव में अत्यन्त 
हानिकारक हो सकता है, अतः स्वयं इसका अभ्यास नहीं करना चाहिए । इससे न केवल 
मृत्यु-जय सम्भव है, सवंज्ञाता भी प्राप्त हो जाती है-ऐसी साधक परम्परा में मान्यता है। 


जालन्धरबन्ध 

इस बन्ध को करने के लिए कण्ठ का सङ्कोचन करके उसे हृदय पर स्थापित किया. जाता 
है । इसके करने Ud सहस्र दल कमल अर्थात्‌ चन्द्र स्थान से निरन्तर टपकने वाले अमृत द्रव को 
नीचे गिरने से रोका जा सकता है । यह अमृत द्रव ऊपर से ' गिर कर नाभि में स्थित अग्नि 
पर गिरता है, और जलकर' समाप्त हो जाता है। किन्तु यदि जालन्धर बन्ध के द्वारा उपर से 
गिरने से रोककर वहीं इसके शोषण की व्यवस्था हो जाती है तो इसके द्वारा साधक को 
अमरता प्राप्त हो जाती है। 


उडडयाण seq 
उडडयाण बन्ध में पेट के नाभि के ऊपरःऔर नीचे के भाग को अधिक से अधिक पीछे 
की ओर ताना जाता है । इसके केवल, छः महीने तक अभ्यास से ही मृत्यु पर विजय प्राप्त हो 
सकती है और कुण्डलिंनी जागृत हो सकती. है । 


24 = ऋतम्‌ 


मूलबन्ध 
मूलबन्ध गुदामागे का यथा सम्भव अधिक से अधिक सक्कोचन करके किया जाता है । इसके 
अभ्यास के लिए पैर की एड़ी से योनि स्थान को दबाकर बैठना चाहिए और अपान वायु को 
ऊपर की ओर खींचना चाहिए | इसके सिद्ध होने पर ही प्राणायाम की सिद्धि हो जाती है। 
प्राण और अपान की, नाद और बिन्दु की एकता इस बन्ध की साधना का फल है जो योग 
का लक्ष्य है, जिसके होने पर मन और प्राण की तथा जीवात्मा और परमात्मा की एकता हो 

जाती है। 


विपरीतकरण (शीर्षासन) 


शिर को नीचे रखकर पैरों को सीधा ऊपर उठाकर अधिक से अधिक समय तक स्थिर 
रहना विपरीतकरण या शीर्षासन कहलाता है । इसका प्रथम अभ्यास एक क्षण ही करना 
चाहिए । शीर्षासन के अभ्यास के समय आहार पर बहुत ध्यान देना चाहिए अन्यथा प्रदीप्त 
अग्नि शरीर को भी जला डालती है । इसके अतिरिक्‍त इसके अभ्यास के समय नेत्लो को 
खोलकर सामने की ओर किसी भी स्थल पर केन्द्रित करना चाहिए । छः मास पर्यन्त इसका 
विधिपूर्वक अभ्यास करने से वालों का पकना और गिरना बन्द हो जाता है। 


CE HS 


बञ्रोलि, अमरोलि और सहजोलि को अत्यन्त qur और रहस्यपूर्ण माना गया है । सभी 
इसके अभ्यास के अधिकारी भी नहीं है । इस ग्रन्थ में बज्रोलि की ओर कुछ सङ्केत हुआ है, 
किन्तु अमरोलि और सहजोलि के प्रसद्ध में ग्रन्थकार मोन है । 

बज्चोलि की साधना में मूत्र मार्ग से जल, दूध, धृत आदि पदार्थो को अन्दर खींचा जाता 
है । इन विविध पदार्थों में दूध और आंगिरस्‌ द्रव से बप्त्रोलि करना सवं श्रेष्ठ माना गया है । 
इसका विवरण ग्रन्थ में ही द्रष्टव्य है। i 

हठ योग की अन्य क्रियाओं का वर्णन अथवा सङ्केत इस ग्रन्थ में नहीं हुआ है, किन्तु इन 
कुछ क्रियाओं का वर्णन करके ग्रन्थकार ने कहा है कि ये सभी क्रियाएं राजयोग की सहायक 
क्रियाएं है, इनकी उपेक्षा करके राजयोग की सिद्धि सम्भव नहीं है । 


राजयोग | 


राजयोग के आठ अंग हैं । यम, नियम आदि की चर्चा पहले हो चुकी है । साधना के क्रम 
में साधक योग की चार अवस्थाओं से ` होता हुआ सिद्धि तक पहुंचता है । ये अवस्थाएँ हैं- 
आरम्भ अवस्था, छय अवस्था और निष्पत्ति अवस्था | पतञ्जलिकृत योगसूत्र और प्रस्तुत योग 
शास्त्र में यम और नियमों के विषय में परस्पर waar भिन्न मत हैं। पतञ्जलि के अनुसार 
हसा, सत्य, अस्तेय, TERTA और अपरिग्रह यम कहलाते हैं और शौच, say, quet 
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स्वाध्याय और ईश्वर-प्रणिधान नियम । प्रस्तुत ग्रन्थ में अहिसा को नियमों में गिनाया गया हैं, 
और केवल उसे ही आवश्यक माना गया है । ग्रन्थकार ने अन्य नियमों का परिगणन नहीं किया 
है, अतः उनके मत के रूप में कुछ कह सकना सम्भव नहीं है, किन्तु अहिसा को पतञ्जलि ने 
adi में गिना था, नियमों में नहीं । योगतत्व उपनिषद्‌ में इस उपर्युक्त मत को ही स्वीकार 
किया गया है ।' इस ग्रन्थ में लघ्वाहार, जिसे मिताहार भी कहा जाता है, यमों में अन्यतम 
माना गया है, और केवल इस एक यम का पालन ही आवश्यक कहा गया है p पतञ्जलि ने 
मिताहार या सघ्वाहार की कोई चर्चा नहीं की थी, किन्तु जावालदर्शनोपनिषद्‌, शांडिल्य उप- 
निषद्‌ आदि में मिताहार को यमों में अन्यतम माना गया है ।' योगतत्व उपनिषद्‌ में प्रस्तुत 
ग्रन्थ के समान ही यमों में मिताहार (लघ्वाहार) को ही आवश्यक माना गया है ।' आसनों 
में पद्मासन को ही ग्रन्थकार ने सर्वाधिक प्रशस्त माना है और केवल उसका ही वर्णन किया है | 
इनके अनुसार पद्मासन में बैठकर ही प्राणायाम आदि की साधना करनी चाहिए । इसके 
अभ्यास से शरीर के सभी रोग दूर हो जाते हैं । यम, नियम और आसन में केवल एक एक का 
विवरण और उपयोगिता की चर्चा करके ग्रन्थकार ने प्राणायाम से योग साधना का साधना- 
क्रम बताया है | 


योग के अधिकारी और वातावरण 


प्राणायाम योग साधना का गोपुर है जहां सफलता मिलने पर योगी अपने अन्तिम 
लक्ष्य तक पहुंच जाता है । ग्रन्थकार ने प्राणायाम की चर्चा के प्रारम्भ में योग के अभ्यास के 
अधिकारों की चर्चा की है । उनके अनुसार योग साधना में आयु का कोई बन्धन नहीं है, युवा 
अथवा वृद्ध दोनों ही इसके अधिकारी हैं। रोगी भी साधना प्रारम्भ कर सकता है, और थोड़े 
समय में स्वस्थ होकर वह सिद्धि प्राप्त कर लेता है। योग साधना के लिए वणं, कुल, घमं 
इत्यादि का भी कोई बन्धन नहीं है; ब्राह्मण, अब्राह्मण, जेन, वौद्ध, कापालिक, नास्तिक, चार्वाक 
सभी साधन कर. के सफलता प्राप्त कर सकते हैं ग्रन्थकार के अनुसार केवल शास्त्र के पाठ 
से अथवा वेषधारण से, नाम जपने से, देवी देवताओं की पूजा मात्र से, तब तक सिद्धि नहीं 
हो सकती जब तक साधना सबल न हो, क्रियावत्ता न हो । ग्रन्थकार के अनुसार साधना के प्रसङ्ग 


——— — — —— 


१. अहिंसा नियमेष्वेका मुख्या d चतुरानन । योगतत्वोपनिषद्‌, २८२ 
२. (क) अहिंसा सत्यमस्तेयं ब्रह्मचय॑ दयाजंवम्‌ | 
क्षमा धृतिः मिताहारः शौचं चव यमाः दश ॥ 
जाबालदशंनोपनिषद्‌, १-६ 
(ख) तत्नाहिसासत्यास्तेयब्रह्मचयंदयाजपक्षमाधुतिमिताहारशौचानि चेति यमाः दश d 
शांडिल्योपनिषद, १.१ 
i. लध्वाहारो य॒मेष्वेको मुख्यो भवति नेतरः । 
योगतत्वोपनिषंदू, २५ 
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में आलसी, विकत्थन अर्थात्‌ गप्मे हांकने वाला, gi की संगति में फंसा हुआ अथवा केवल 
मन्त्रों का जप करके ही सफलता की कामना करने वाला अथवा धातुवादी और खाने पीने के 
चक्कर में पड़ा हुआ व्यक्ति कभी सफल नहीं हो सकता है । साधना प्रारम्भ करने के पहले 
साधक को उचित स्थान का चयन करना चाहिए । साधनागृह पूर्ण स्वच्छ, लिपा पुता, मच्छर, 
खटमल आदि से रहित, सुगन्ध द्रवों से सुगन्धित और गुग्गुल आदि से धूपित होना चाहिए। घर 
का द्वार-छोटा होना चाहिए | साधना करते समय उसे वन्द कर लेना चाहिए जिससे स्थान 
निरापद रहे । साधना के लिए बैठने का आसन मृगचर्म अथवा वस्त्र होना चाहिए। किन्तु यह 
अधिक छोटा न हो । चाहे जहां वैठकर साधना करने पर सफलता नहीं मिलती है। अधिक 
अच्छा हो कि साधना-स्थल पर दूसरे लोगों का जाना आना न हो। साधक को भी जनसामान्य 
से सम्पर्क नहीं रखना चाहिए | 


साधना का प्रवेशद्वार-प्राणायाम 


जैसा कि पहले कहा जा चुका है प्राणायाम योगसाधना का मुख्य हार है, उसमें सफल 
हो गये तो सवंत्र सफलता ही सफलता है । प्राणायाम करने के लिए पूर्वनिदिष्ट स्थान और 
आसन पर पद्मासन में बैठकर दाहिने हाथ को अंगूठे से पिङ्गला अर्थात्‌ दक्षिण नासिका fox 
को बन्द करके इडा अर्थात्‌ n नासिका fux से वायु को अन्दर खींच कर कुम्भक करे और 
वायु को अन्दर रोकने में जब असमर्थ होने लगे तो पिङ्गला से वायु को बाहर निकाले और 
पुनः पिङ्गला से वायु लेकर यथा शक्ति कुम्भक करके इडा से वायु का रेचन करे | इसमें ध्यान 
रहे कि जिससे पुरक किया गया है उससे भिन्न से रेचक करे, और जिससे रेचक किया गया 
है उससे ही पूरक करे । इस प्रकार प्रातः, मध्याहन, सायं और मध्यरात्रि चार वार बीस-बीस 
बार इस प्रकार कुल अस्सी वार प्राणायाम करे | कुम्भक करते समय प्राण वायु को कन्द 
स्थान अर्थात्‌ नाभि के नीचे मूलाधार चक्र से ऊपर के स्थान पर रोके । साथ ही मूल बन्ध 


का अनुष्ठान करे अर्थात्‌ गुदामार्ग का सङ्कोचन करते हुए अपान वायु को ऊपर की ओर उठाने 
का प्रयत्न करे; जिससे प्राण और अपान का संयोग हो सके । 


इस प्राणायाम साधना के समय नमक, सरसों या उसका तेल, उष्ण और रुक्ष पदार्थ, 
मिचं-मसाले, मद्य, अग्नि सेंकना, धूर्त गोष्ठी आदि का पूर्णतः त्याग करे; साथ ही ब्रह्मच 
का भी पूर्णतया पालन करना आवश्यक है। 


इस प्रकार तीन मास पर्यन्त प्रतिदिन अस्सी कुम्भक (२० > Y= ८०) करने से नाडी 
शुद्धि हो जाती है । उसके फल स्वरूप शरीर में लघुता, तेज में वृद्धि, जठरारिनि का प्रदीपन 
और शरीर में कृशता आ जाती हुँ । इन्हें सफलता का चिह्न मानना चाहिए । नाडीशुद्धि के 
बाद रेचक, पूरक के बिना ही कुम्भक करने की शक्ति प्राप्त हो जाती है। अर्थात्‌ एक बार 
प्राणों के अन्दर पहुंचने के बाद उन्हे इच्छानुसार वहीं रोका जा सकता है । इस स्थिति को 
केवल कुम्भक कहते हैं, जब. कि ुर्वेस्थिति में कुम्भक सहित कुम्भक कहलाता है । 
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केवल कुम्भक की स्थिति आने पर प्रथम योगी के शरीर में स्वेद वेग के साथ आने 
लगता है, उस समय शरीर का WERT करना चाहिए । इस स्थिति में भी साधना का क्रम चलते 
रहने पर शरीर में कम्पन प्रारम्भ होता है, फिर भी कुम्भक का क्रम बढ़ता रहे तो दर्दुरी 
वृत्ति उत्पन्न हो जाती है, अर्थात्‌ योगी पद्मासन में बैठा हुआ ही ददुंर (मेढक) की भांति इधर- 
उधर उछलने लगता है । इस स्थिति में भी और अधिक अभ्यास बढ़ने पर साधक पद्मासन 
में ही भूमि से ऊपर उठ जाता है; और निराधार ही आकाश में स्थित होने लगता है । 

इस स्थिति में पहुंचने पर योगी में अपार सामर्थ्यं आ जाता है । वह कम या अधिक 
कितना भी आहार लेने पर व्यथित नहीं होता है । मल-मूत्र और निद्रा अत्यन्त अल्प हो जाते 
हैं । शरीर में gira पसीना क्रिमि आदि नहीं होते हँ । उसे भूचर-सिद्धि मिल जाती है, 
अर्थात्‌ योगी के हाथ के ही प्रहार से शेर, बाघ, भैंसा, हाथी आदि की मृत्यु तक हो जाती है 1 
इस स्थिति में एक महान्‌ विध्न भी प्राप्त होता है, वह यह है कि स्त्रियां उसकी रूप-राशि पर 
मुग्ध होकर उससे सङ्गम की कामना .करती हैं, और यदि योगी कहीं चूक गया, स्त्रीसम्पकं में 
आ गया तो उसकी मृत्यु तक हो सकती है । अतः इस महा विघ्न से उसे पूर्णतया बचना 
चाहिए । इस स्थिति में पहुंचने पर साधक को प्लुत मात्रा में प्रणव महामन्त्र का उच्चारण 
करते हुए जप करना चाहिए जिससे उसके सभी पूर्व उपाजित पापकर्मो का नाश हो जाए। 
साधना के क्रम में यहां तक आरम्भ अवस्था कहलाती है । इसके बाद भी निरन्तर केवल कुम्भक 
का अभ्यास करते रहने पर घठावस्था आती है । इस स्थिति में प्राग और अपान में, मन और 
प्राण में, जीवात्मा और परमात्मा में एकता हो जाती है; इस कारण इस अवस्था को घटाद्वया- 
वस्था भी कहते हैं । इस स्थिति में पहुंचने पर चार बार कुम्भक (प्राणायाम) की आवश्यकता 
नहीं रहती है । योगी एक बार ही एक याम अर्थात्‌ तीन घण्टे केवल क्म्भक का अभ्यास कर 
सकता है | 

इस स्थिति में. पहुंच कर योगी को प्रत्याहार का अभ्यास करना चाहिए । प्रत्याहार का 
अर्थं है इन्द्रिय आदि के विषयों की आत्मा में ही भावना | इसका अभ्यास करने पर दूर दृष्टि, 
दूरश्रवण अथवा अत्यन्त परोक्ष पदार्थों का साक्षात्‌ अनुभव, वाक्‌-सिद्धि, इच्छानुसार रूप 
और गति, दूर से दूर स्थानों में पहुंच जाने का सामर्थ्य योगी में आ जाता है। उसके मलमूत्र 
के सम्पकं (लेप) से लोहा आदि भी स्वणं बन जाता है। ये सामथ्यं यद्यपि fafaut प्रतीत 
होते हैं, किन्तु ग्रन्थकार के अनुसार योगमा के ये महान्‌ विध्न हैं । योगी को इनके प्रलोभन में 
नहीं पड़ना चाहिए । इनका प्रदर्शन भी कभी नहीं करना चाहिए, अन्यथा इतने शिष्य इकट्ठे 
होने लगते हैं कि उनका कार्य करते करते योगी को साधना का समय ही नहीं मिलता है । 
अतः योगी को चाहिए कि वह मूर्ख और मूढ (पागल) की भांति लोक में व्यवहार करे और 
अपनी साधना निरन्तर करता रहे । यहाँ तक योगी की घटावस्था कहलाती है । 


इस उपर्युक्त घटावस्था के बाद परिचयावस्था आती है, जब वायु अग्नि के साथ कुण्ड- 
लिनी को जागृत कर सुषुम्णा में प्रवेश कर जाता है । इस सुषुम्णा को ही महापथ या श्मशान 
भी कहा.गया है। प्राणों का सुषुम्णा में प्रवेश कराने की साधना को ही कुछ सम्प्रदायो में 
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इमशान साधना के नाम से स्मरण किया जाता है । इसके बाद भूत धारणा प्रारम्भ होती है। 
भूत धारणा का अथं है नाभि के नीचे गुदा से ऊपर अर्थात्‌ स्वाधिष्ठान चक्र में प्राणों को धारण 
करना, नाभिस्थान मणिपुर चक्र में प्राणों का धारण, नाभि के ऊपर हृदय स्थान अनाहत चक्र 
में प्राणों का धारण, हृदय से ऊपर '्रूस्थान के मध्य अर्थात्‌ विशुद्ध चक्र में प्राणों का धारण 
और भ्रूस्थान या उससे ऊपर आज्ञा चक्र में प्राणों का धारण करना | ये पांचों स्थान क्रमशः 
पृथिवी, जल, अग्नि, वायु और आकाश के स्थान कहे जाते हैं, अतः इन उपर्युक्त पांचों चक्रों 
में प्राण को क्रमशः पृथिवी-धारणा, जल-धारणा, अग्नि-धारणा, वायु-धारणा और आकाश- 
घारणा भी कहा जाता है और इन घारणाओं के फलस्वरूप योगी को उत्तरोत्तर पृथिवी आदि से 
मृत्यु-भय समाप्त हो जाता है । पृथिबी-धारणा सिद्ध होने पर पार्थिव पदार्थो से चोट खाकर, 
जलधारणा-सिद्ध होने पर जल के अभाव में या जल में डूबने या शीत से तथा आग्नेय-धारणा 
सिद्ध होने पर अग्नि में जलने आदि से योगी की मृत्यु नहीं हो सकती है । शरीर टूटता, सड़ता, 
गलता या जलता नहीं है । इस प्रकार योगी को पंचभूत-धारणा से मृत्यु पर पूर्ण विजय मिल 
जाती है । 


पंचभूत-धारणा की सिद्धि होने पर योगी यदि सगुण ध्यान करता है तो उसे अणिमा 
आदि सिद्धियां प्रकट रहती हैं, किन्तु मोक्ष मार्ग नहीं खुलता है । निर्गुण ध्यान करने पर 
साधक मोक्ष मार्गे को प्राप्त करता है । इस निर्गुण ध्यान से योगी को केवल बारह दिनों में 
समाधि प्राप्त हो जाती है । उस समय साधक चाहे तो शरीर त्याग कर ब्रह्म में लीन हो 
सकता है, और चाहे तो विविध सिद्धियो के साथ लोक में जीवनमुक्त होकर विचरण कर 
सकता & । योगी की यह अवस्था निष्पत्ति अवस्था कही जाती है । 


इस ग्रन्थ के waa अध्ययन के क्रम में एक बात स्मरणीय है कि do जगदीश शास्त्री 
द्वारा सम्पादित तथा मोतीलाल बनारसीदास द्वारा प्रकाशित उदनिषद्‌-सङ ग्रह के प्रथम भाग 
में मुद्रित तैतालीसर्वे उपनिषद्‌-योगतत्वोपनिषद्‌ के साथ पर्याप्त साम्य है । यह साम्य ऐसा तो 
नहीं है कि दोनों को अभिन्न वहा जा सके किन्तु इतना सुनिश्चित है कि वह साम्य आकस्मिक 
नहीं है । इस ग्रन्थ में कुल एक सौ उनहत्तर श्लोक अथवा तीन सौ छत्तीस श्लोकार्ध है । योग- 
तत्व-उपनिषद्‌ में श्लोकाधों की संख्या. दो सी वयासी (श्लोक संख्या १४२) है । इनमें से एक सौ 
छत्तीस श्लोकार्ध दोनों में सम्पूर्ण रूप से अथवा एक आध शब्दों के अन्तर के साथ समान है। 
यह साम्य भावगत ही नहीं, भाषागत (शब्दगत) है । अतः निश्चित ही इन दोनों लेखकों में 
अन्यतम जो भी परवर्ती है, दूसरे ग्रन्थ से न केवल परिचित है, अपितु उसे आदर्श रूप से 
स्वीकार करता है । योग के भेद और अवस्थाएं दोनों में समान शब्दावली में वर्णित है, 
मन्त्रयोग के साधक को दोनों ही अल्प बुद्धि और साधक--अधम समान रूप से 
स्वीकार करते हैं । इनके अतिरिक्त प्राणायाम का स्थल. प्राणायाम की विधि, 
क्रम, सोपानिक सफलता के चिह्न, केवल कुम्भक की आप्ति के fen केवल 
कुम्भक सिद्धि के क्रमिक चिह्न, प्रणवजप और उसके उद्देश्य, साधन के क्रम में उत्तर स्थिति 
में परिवर्तन, पूर्ण सिद्धि के चिह्न, सिद्धि-प्रदर्शन का निषेध और उससे हानि आदि का विवरण 
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समान शब्दावली में किया गया है । एक प्रकरण में तो छत्तीस श्लोकार्ध एक क्रम से ही उद्धृत 
प्रतीत होते हैं, मध्य में एकाध dfe ur कहीं कहीं प्रासङ्गिक रूप से दोनों में भिन्न है। यह 
भिन्नता दोनों में समान है अर्थात्‌ कभी योगतत्त्वोपनिषद्‌ में कुछ बढ़ गया है तो कभी प्रस्तुत 
ग्रन्थ में । इस स्थिति में यह निणंय करना असम्भव लगने लगता है कि कौन किसका अनु- 
करण करता है । कुछ स्थलों में विधि में अन्तर है, किन्तु साधना का फल समान शब्दावली में 
वणित है । इसके उदाहरण के रूप में पंचभूत-धारणा को ले सकते हैं। इस प्रकरण में प्रस्तुत 
ग्रन्थ योगशास्त्र में नाभि से नीचे गुदास्थान के मध्य प्राणधारणा, पृथिवी घारणा, नाभिस्थान 
में जलधारणा, नाभि से ऊध्व मण्डल में प्राणों का धारण अग्निधारणा, नाभि और भौहों के 
मध्य प्राणों के धारण को वायु-घारणा और AAA से ऊपर प्राण-धारणा को आकाश धारणा 
स्वीकार किया गया है, जबकि योगतत्त्व-उपनिषद्‌ में पेर से जानु के मध्य प्राण लेकर चतु- 
भुंज-चतुर्मुख हिरण्मय देव का ध्यान, पृथिवी धारणा, जानुसे गुदा के मध्य प्राण रोककर चतु- 
{a पीतवस्त् धारी स्फटिक बर्ण नारायण का ध्यान जलधारणा, वायु से हृदय के मध्य प्राण 
धारण कर भर्मावलिप्ति आदित्यवर्णं रूद्र का ध्यान अग्नि-धारणा, हृदय और भ्रू के मध्य प्राण 
धारण HC TIT ईश्वर का ध्यान वागु-धारणा तथा भ्रूमध्य मूर्धा के मध्य प्राण धारण कर 
विन्दुरूप व्योमाकार महादेव सदाशिव का ध्यान आकाशधारणा माना गया है | 

सुषुम्णा का स्थान मूलाधार और मणिपूर के मध्य से मूर्धा पर्यन्त है । अतः सुषुम्णा में 
प्राण प्रवेश के अनन्तर केवल कुम्भक सुषुम्णा मुख के ऊपर की ओर ही धारणा होनी चाहिए, 
पाद-जानु-मध्य में तथा जानु पादमध्य में नहीं । अतः पृथिवी घारणा और जल-धारणा के सन्दर्भ 
में योगतत्त्वोपनिषड्‌ का वचन विचारणीय है। योगिराज गुरुवर स्वामी विष्णु देवानन्द 
सरस्वती जी की मान्यता भी इस प्रसद्ध में यही है । 


अतः योगतत्त्वोपनिपद्‌ के लेखक ने योग प्रसङग में अन्य ग्रन्थों के मतों को कुछ 
सङ कलित कर सामञ्जस्य की भावना और कल्पना का आश्रय लेकर ही अपने मतों को 
निबद्ध किया है-ऐसा अनुमान किया जा सकता है । 

प्रत्याहारों के विवरणक्रम में नेत्र आदि के विषय, रूप आदि को आत्मा के रूप में 
भावना योगतत्बोपनिपद्‌ में वर्णित है, जब कि प्रस्तुत योग शास्त्र की आत्मा में या भावना 
वणित है । इस परस्पर भेद में योगतत्त्वोपनिषद्‌ का वर्णन केनोपनिषद्‌ के वचन “भूतेषु 
भूतेषु विचन्त्य धीराः प्रेत्यास्माल्लोकादमृता भवन्ति” के प्रभाव में किया गया संशोधन [प्रतीत 
होता है । 

इस उपर्युक्त परस्पर अन्तर (पारस्परिक भेद) की समीक्षा के आधार पर यह कल्पना 
करना अनुचित न होगा कि योगतत्वोपनिषद्‌ में प्राप्त समान सामग्री इस ग्रन्थ-योगशास्त्र से 
मूल रूप से अविकल अथवा संशोधित होकर गृहीत हुई है। अतः इस ग्रन्थ को योगतत्त्वो- 
पनिषद्‌ से प्राचीन और उसका उपजीव्य मानना चाहिए | 

समग्ररूप से यह निस्सद्ठोच कहा जा सकता है कि दत्तात्रेय-प्रोक्त अज्ञातकतृ क यह ग्रन्थ 
योगियों की परम्परा में प्रचलित एक प्राचीन ग्रन्थ है। इसमें राजयोग साधना का राजमागें 
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प्रतिपादित है। इसी कारण यह केवल साधकों के मध्य ही प्रचलित रहा है । इसे निरन्तर 
गोपनीय अथवा केवल अध्येताओं से निरन्तर दूर रखा गया है, जैसा कि इसमें स्वयं केवल 
पाठ मात्र से कोई लाभ न होना तथा वृथागोष्ठी को निरथंक माना गया है । केवल साधकों में 
प्रचलित रहने के कारण ही इस पर अन्य भाषा अथवा टीका ग्रन्थों का सवंथा अभाव है। | 
परम्परया प्राचीन होने के कारण ही लेखक ने इसे दत्तात्रेयप्रोक्त कहकर अपने में कतृत्व की | 
कल्पना बिल्कुल नहीं की है । अतः इसे अज्ञातकतृ'क कहना ही प्रशस्त होगा | 


| 
| 
| 
| 
| 


THE POINTED TOP OF A STUPA 


H. W. Bailey 


The inscription in North-Western Prakrit (Gandhar1) in Kharosthi script 
of Senavarma King of Odi (the name is Senavarma, but only n is uscd in 
this inscription) which I published in 7RAS!, cites the name of his stüpa- 
monument as Éka-küia ‘one-peaked’, written in line 1 ‘eka-’ ude thuve (thuva- 
—slüpa-), line 2 ‘eka-kude’ and locative singular *eka-kudami' and line 3 
*eka-"udo. 

The word kafa- as part of a stüpa is recorded in Buddhist Sanskrit and 
Chinese texts as the late L. dela Vallée Poussin noted in his article Staupikam 
in the Harvard Journal of Asiatic Studies, In Buddhist texts kufa- is found in 
Buddhist Sanskrit and Prakrit Thus Khotan Saka has grja-kula—, and 
grda-kuti, Sogdian Buddhist kryikwty the name of the hill Grdhra-küta-. 
The compound küjagara-'house with peaks’ became Khotan Saka kulara-, 
later kalara-, Tokhara A kurekür, B kwrakar, Uigur kurikar, and most changed 
Sogdian Bud. kwn’k’r. 

In Kuči (modern Kucha), probably in Subaši, there was a stüpa called 
in Chinese £s'iau-li from older tsiak-li- All the Chinese signs for all the 
spellings are given in P. Pelliot? and need not be repeated nae In Pugka- 
pura (the name in Kharosfhl, the píkbwr of the Parthian inscription of 
Shahpuhr I, line2, modern Peshawar) had a stüpa ( fou-t*u) erected by 
Kaniska (according to Hüan Tsang) with the name Haulu-l older t£iau-guo- 
bi for a foreign (certainly Iranian because Kanigka used Iranian titles on his 
coins) Zakura-, in the inflected nominative singular éakurt. 

In a Buddhist Uigur Turkish text the word Fakes: occurs in the phrase 
Jingatd sutup &akür ‘the dakura of the stipa likea Ree (Hie Chinese text has 
fon needle?) Here the čakura- will mean the kiia- ‘peak’. 


1. 1980, 21-5. 
2. 2, 1937, 276-289. 
3. 24, 1936, 1, 23-101, on pages 78 ff 
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P. Pelliot has discussed and discarded as impossible the attempts to 
translate ‘the stūpa of the sparrow’ or ‘the stūpa of the oriole bird’ from the 
Chinese words, but was himself seeking for a Kuchean word which the 
Kaniska use made unacceptable. 


A new interpretation was proposed last year, 1980 by Akira Sadakata in 
the Journal of Indian and Buddhist Studies! to read for both stüpas in Puskapura 
and Kuti čakri- and to understand ‘imperial’? (éakrin-=¢akravartin-). This 
neglected the spelling in three syllables of Hüan Tsang and failed to justify 
‘imperial’ in Kuti. 


In addition to the name of the two stupas the Chinese reported the name 
of a mountain pass (kuan) north of Kuti with the same name ésiak-li, 


This evidently fits well with a meaning of kufa- ‘summit’ since a pass on 
a mountain road is the summit of the road. The Zakura- ‘peak’, can equally 
serve to name a pass. Asa parallel the Ossetic äfcäg (c= ts) is ‘top, neck, 
mountain pass’, ital-afc ‘top of a pillar’ (ial from older upari), passing also to 
the form l-dps. The base isap- ‘top’ familiar in Latin apic-, nominative 
singular apex. 


The form of this Iranian word éekura- contains the suffix -ura-, attested 
for example in Avestan bazura- ‘arm’ and Ossetic bazur ‘wing’, and Avestan 
razura- ‘forest’ (raz- ‘to grow’). The base was then éak-, the palatalized form 
of kak- ‘be top, be pointed’. With the different suffix -ata- (known in 
Avestan kavdta-) there is Iranian éakala- ‘top’ in Sogdian Buddhist E 
098, Zoroastrian Pahlavi takai, New Persian éakad, Ossetic cdgat (c=ts). 
The forms from base čak- disprove the theory of reduplication offerred in 
J. Pokorny, Indogerma-nisches etymologisches Würlerbuch 588 ka-ku. In Old 
Indian kakúd-, and kakübh- and Latin cacümen ‘top’ we have direct kak-, and 
the Germanic Old Friesian keila ‘head’ from *hagila- will also come direct 
from kak-, not by way of *hagula-. 


A Khotan Saka word for the top of a stüpa is cāvām?. In my Dictionary 
of i Saka, I had proposed to trace this to kau- ‘be pointed? (thinking of 
Pokorny’s ku- in ka-ku-) and hence had traced to *cavana-. But it seems now 


— 


1. 29, 1980, 31-6. 
2. Khotanese Texts I1.2.31, 
3. 1979, p. 101; 


RES EB 


THE POINTED TOP OF A STUPA 33 


better to derive cavam from *cagatana- with -agā- passed to -d- and the 
frequent -v-replacing -t-. The loss of intervocalic -g- can be seen in tiagatina 
‘with wealth’, later ttagaina, ttatana. Here there is the further long vowel in 
-aga-. A parallel is in Sogdian Buddhist k’y"kh *kayaka- ‘palate’, which is in 
New Persian kakh. 


The word kura is cited in Oda’s Buddhist Dictionary for the Chinese 
spelling ka-lo, older kiu-la as the word kūla-, in the meaning of a ‘small stüpa", 
probably the Prakrit of Sanskrit kita. 


काव्यभाषा : तुलसी की दृष्टि में 


किरण बाला 


तुलसी न तो भाषाशास्त्री थे और न साहित्यशास्त्री, किन्तु एक अत्यन्त सफल कवि 
होने के कारण उनका ध्यान काव्यभाषा की ओर भी गया है, और, प्रत्यक्षतः न सही तो 
परोक्षतः, उन्होंने काव्यभाषा के विषय में बहुत कुछ कहा है । 

तुलसी के अनुसार भाषा और अर्थ एक-दूसरे में ऐसे अनुस्यूत हैं कि उन्हें पृथक्‌ नहीं 
किया जा सकता है । भाषा के बिना अर्थ की सत्ता नहीं है, ओर अर्थं के बिना भाषा की सत्ता 
नहीं है । मानस में तुलसी कहते हैं-- 

गिरा अरथ जल बीचि सम, कहिअत भिन्न न भिन्न ।' 
लगता है कि यह मान्यता भारतीय परम्परा में पर्याप्त प्राचीन है । कविकुलगुरु कालिदास 
रघुवंश के पहले श्लोक में अप्रस्तुत के रूप में वाक्‌ और अर्थ के ऐक्य को लाते हुए ठीक यही 
बात कहते हैं कि-- 

'वाक्‌ और अर्थ जैसे अलग कहलाते हुए भी एक ही हैं, वैसे ही पार्वती और शिव भी 
कहने को दो हैं, वस्तुतः वे एक ही है । इसीलिए वाक्‌ और अथं की समन्वित सिद्धि के लिए 
वाकू रूप पार्वती और अर्थ-रूप शिव की वन्दना करता हूँ 1 

वस्तुतः यह बात स्पष्टतः कालिदास में ही पहले पहल मिलती है । बाद में भामह, 
आनन्दवद्धेन", राजशेखर^ तथा मम्मट` आदि काव्यशारित्नयों ने भी काव्य की परिभाषा के 
प्रसङ्ग में 'शब्द' और 'अर्थ' की बात की है । 


मानस, १.१८ 

वागर्थाविव संपृक्तौ वागथंप्रतिपत्तये | 

जगतः पितरौ बन्दे पावती परमेश्वरो ॥ रघु०, १.१ 
waat सहितौ काव्यम्‌ | काव्यालङ्कार १.१६ 
शब्दार्थमयत्वमेव काव्यलक्षणम्‌ | ध्वन्यालोक, १-१ की वृत्ति 
शब्दाथौ ते शरीरं। काव्यमीमांसा, तीसरा अध्याय 

तददोषौ शब्दाथो । काव्यप्रकाश, १,४ 


Moo 


Tex 


36 SUR 
एक बात यह ध्यान देने की है कि कालिदास ने 'वाक्‌' तथा तुलसी ने 'गिरा' का प्रयोग 
किया है जो एक ही हैं, किन्तु काव्यशास्त्रियों ने उसके स्थान पर we का प्रयोग किया है। 
वस्तुतः कालिदास अथवा तुलसी ने जो ‘are’ अथवा 'गिरा' से “अर्थ की अभिन्नता की बात 
कही है, उसमें 'वाक्‌ अथवा 'गिरा', 'शब्द' के ही द्योतक हैं अर्थात्‌ वे भाषा के उच्चारित या 
प्रयुक्त रूप के सद्धेत हैं यह qanm इन कवियों का हो या काव्यशास्त्रियों का-मात्र 
शब्द! (Word) नहीं है, उसमें qaz’, ‘qa’ (Morph), 'पदवन्ध' (Phrase), 'उपवाक्य' 
(Clause), ‘area’ (Sentence), तथा महावाक्य अथवा Sif; (Discourse) सभी कुछ 
समाहित हैं | 
तुलसी ने अन्यत्र 'गिरा' न कहकर इसे 'वर्ण'' अथवा आखर' भी कहा है। वस्तुतः 
यहाँ भी इनका अर्थ भाषा का उच्चारित या प्रयुक्त रूप ही है, जिसे आधुनिक भाषाविज्ञान 
में ससूर के आधार पर parole (वाक्‌) कहा जाता है। 
तुलसी, भामह आदि काव्यशास्त्रियों की भाँति ही काव्य को केवल न तो शब्द मानते 
हैं, न केवल अर्थ; वे उसे शब्दार्थ भय मानते हैं । इसीलिए वे कहते हैं — 
afaik अरथ आखर बलु सांचा ।' 
तुलसी बहुत बड़े परम्परावादी थे, किन्तु इतने पर भी काव्यभाषा के रूप में संस्कृत के 
प्रति उनके हृदय में किसी भी प्रकार का मोह नहीं था केशव की भाँति उन्होंने भाषा (हिन्दी) 
अपनाने के लिए अपने को 'मन्दमति' नहीं कहा है-- 
भाषा बोलि न जानहीं, जिनके कुल के दास । 
भाषाकवि भो मन्दमति, तेहि कुल केशवदास ॥ 
यही क्यों, उन्होंने तो दोहावली में स्पष्ट शब्दों में किसी कवि द्वारा अपनी अभिव्यक्ति 
के लिए काब्यभाषा के रूप में उस भाषा को अपनाने को कहा है, जो काम आ सके, अर्थात्‌ 
अधिकारपूर्वक कवि जिसका प्रयोग कर सके 


का भाषा का संस्कृत प्रेम चाहिए साँच । 
काम जु आवे कामरी, का ले करिअ कुमाच 11° 
तुलसी कविता का उद्देश्य शब्द-ज्ञान-प्रदर्शन नहीं मानते थे, इसीलिए काव्यभाषा के लिए 


उन्होंने सबसे अधिक बल उसके 'सरल' होने पर दिया है। उनकी इस प्रकार की अनेक 
पडि कत्या उद्धत की जा सकती हैं -- 


१. वर्णानामर्थसंघानाम्‌ । मानस, १, श्लोक १ 

२. आखर अरथ अलंकृति नाना । बही, १.९.५ 
कबिहि अरय आखर बलु सांचा | वही, २,२४१.२ 

३. वही, २.२४१.२ : 

Y. दोहाबली, ५७२ 
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सरल बरन भाषा सरळ सरल अथंमय भलि i' 
सरल कवित कीरति विमल सोई आरदहि सुजान ।' 
सुगम अगम मृदु मंजु कठोरे ।' 
काव्यशास्त्र की शब्दावली में कहें तो काव्यभाषा में तुलसी प्रसाद गुण के पक्षपाती ये । 
काव्यशास्त्रयों ने प्रसाद, ओज और माधुयं तीन गुण माने हैं। तत्वतः इस वर्गीकरण 
का आधार एक नहीं है । प्रसाद गुण तो 'शब्द' के बहुध्रचलन से सम्बद्ध है, क्योंकि बहुप्रचलित 


अथवा प्रचलित शब्दों के प्रयोग से ही यह गुण आता है । इसके विपरीत ओज और माधुर्यं का 
सम्बन्ध उच्चारण अर्थात्‌ ध्वनि से है। तुलसी ने माधुयं तथा ओज इन दोनों की भी 
ata की हूँ — 
सखर सुकोमरू मंजु दोषरहित दूषनसहित 1 
सुगम अगम मृदु मंजु कठोरे I 
ध्वनि ओर वक्रोक्ति भी काब्यभाषा के प्राण Ea तुलसी का ध्यान इनकी ओर भी 
गया §— 
घुनि अवरेब कवित गुन जाती । 
मीन मनोहर ते बहु भाँती ॥ 
यह ‘afr’ तो ‘cafe’ है तथा 'अवरेब' 'वक्रोवित' है। 'अवरेब' मूलतः फारसी शब्द 
'उरेब' है जिसका मूल अर्थ 'टेढ़ा' या 'तिरछा' होता है। आज भी कई अवधी तथा भोजपुरी 
क्षेत्रों में कपड़े की तिरछी कटाई को 'उरेब' अथवा औरेब कहते हैं । 
उपर्युक्त अर्धाली में 'गुन' तो 'गुण' है जिसके भेदों-प्रसाद, माधुर्य, ओज--का उल्लेख 
ऊपर हो चुका है, किन्तु इसके 'जाती' शब्द के सम्बन्ध में थोड़ा विवाद है । बलदेव उपाध्याय 
ने 'जाति' को स्वभावोक्ति का प्राचीन नाम माना है ।' विश्वनाथ प्रसाद मिश्च इसका अथं. 
'अलंकार' मानते E^ उदयभानु सिह इससे वृत्ति का आशय लेते हैं ।* वस्तुतः तुलसी ने इस 


वैराग्य संदीपनी 

मानस.१४ क 

वही, २९४.१ 

वही, १.१४ घ 

वही, २.२९४.१ 

वही, १.३७.४ 

भारतीय साहित्यशास्त्र, भांग २, Fo २४९ 
हिन्दी काव्य का अतीत, भाग १, Zo २७३ 
समालोचक, जनवरी १९६०, Zo 18 


टॅप 24 ८७ ०-0 
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शब्द का प्रयोग किस अर्थ: में किया है, इस दृष्टि से मतभेद का पर्याप्त अवकाश है, क्योंकि 
'जाति' शब्द संस्कृत में gd है । 
बाण ने कादम्बरी के प्रारम्भ में इसका प्रयोग किया है-- 


aca 


हरन्ति क॑ नोज्ज्वलदीपकोमैनंवेः पदार्थरुपपादिता: कथा: | 

निरन्तरइलेषघना: सुजातयो महास्रजश्‍चम्पककुड्मलेरिव ॥ 
अर्थात देदीप्यमान दीपक की भाँति जगमगाती चम्पा की अधखिली कलियों तथा निरन्तर 
सुन्दर जुही के फूलों से gut हुई मालाएँ मन को हर लेती हैं, वैसे ही श्वज्भार रस तथा दीपक, 
उपमा आदि अलड्धारो से सम्पन्न नवीन पदार्थों से विरचित और सुन्दर जाति तथा श्लेष आदि 
से परिपूर्ण कथा किस सहृदय का हृदय अपने वश में नहीं कर लेती है? 

कादम्बरी के प्रसिद्ध टीकाकार भानुचन्द्र सिद्धचन्द्र ने इसके दो अर्थ दिए हैं--(१) छन्द 

की जातियाँ, (२) स्वरूप ।' स्वरूप का अर्थ है रीति या अवयव-संघटना (रीतिः संघटना) | 


बाण ने हर्षचरित में लिखा है कि-- 
नवोऽर्थो जातिरग्राम्या इलेषोऽकिलष्टः स्फुटो रसः । 
इसमें जाति का अर्थ लोग स्वभावोक्ति लेते है । मेरे विचार में कादम्बरी तथा हषे- 
चरित दोनों ही में इस शब्द में श्लेष है तथा पहले में इसका अथं छन्द तथा रीति है तो 
दूसरे में स्वभावोबित तथा रीति । : 
भोज इसका अर्थ वस्तु के रूप का वर्णन लेते है-- 
नानावस्थासु जायन्ते यानि रूपाणि वस्तुतः । 
स्वेभ्यः स्वेभ्यो faa: तानि जातिः प्रचक्षते ॥' 
तो दण्डी ने उसे स्वभावोक्ति माना है ।* 
जहाँ तक तुलसी का प्रश्‍न है मुझे ऐसा प्रतीत होता है कि उन्होंने 'पद-योजना' तथा 
“स्वभावोक्ति दोनों ही erat में इसका प्रयोग किया है । 
तुलसी अनेक अन्य हिन्दी कवियों की भाँति अलङ्कारवादी तो नहीं थे, किन्तु अलङ्कारों 
के इतने सतकं प्रयोक्ता से यह आशा करना अन्यथा न होगा कि वे काव्यभाषा के लिए अलङ्कारो 
की उपयोगिता के प्रति पुरे आस्थावान्‌ थे, इसीलिए अपनी काव्यभाषा को समृद्ध बनाने के 
१. निर्णय सागर प्रेस, wat संस्करण 
२. सरस्वतीकण्ठाभरण ३.४-५ 
X. स्वभावोक्तिश्च जातिश्चेत्याद्या सालंतियंका | 
जातिक्रियागृणद्रच्यस्वभावास्थानमीदृशम्‌ ॥ काव्यादर्श, २.८ 
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लिए उन्होंने अलक्कारों का खुल कर प्रयोग किया है। रसरूप ने 'तुलसीभूषण' में दिखाया 
है कि मानव में तुलसी ने एक सौ ग्यारह अलक्कारों का प्रयोग किया है। इस वात के बार- 
बार कहने से भी कि 'सीता की कोई उपमा नहीं है, या कोई उपमा उपयुक्त नहीं है', अलङ्कारों 
के . प्रयोग अथवा अप्रस्तुतों की खोज के प्रति उनकी सतकंता का परिचय मिलता है। 
उदाहरणार्थ 


दस चारि भुवन निहारि देखि विचार नहि उपमा कहीं ।' 

खंजन मीन कमल सकुचन तब जब उपमा कवि चाहत देन 1 
मति भारति पंगु भई जो निहारि, विचारि फिरी उपमा न फ्बे ।' 
उपमा सकल मोहि लघु लागीं ।' 


सभी की भाँति, तुलसी भी सशक्त काव्यभाषा का एक गुण उसका दोषों से रहित होना 
मानते थे— 


Tat सुकोमल मंजु दोष रहित भूषन सहित U 
उन्होंने काव्यभाषा के लिए 'सुभाषा' शब्द का प्रयोग किया d— 


अरथ FAT सुभाषा D 


- अर्थात्‌ वे भाषा के सौन्दयं के पक्षधर थे। भाषा का lend, भाषा का गुण, ध्वनि, 
वक्रोक्ति तथा अप्रस्तुत-विधान आदि से युक्त तथा दोषों में रहित होना ही है । 


काव्यभाषा में तुलसी को शब्दाधिक्य, शब्दाडम्बर या शैथिल्य रुचिकर नहीं था । उनके 
अनुसार काव्यभाषा में सागर को गागर में भरने का गुण होना चाहिए-- 


अरथु अमित अति आखर थोरे । 


समवेतत:, तुलसी भाषा की महत्ता अथवा काव्य में काव्यभाषा को महत्ता के प्रति 
अत्यधिक जागरुक थे, इसीलिए अर्थ तथा भाव की महत्ता स्वीकार करते हुए भी सुगन्ध उन्होंने 
सुन्दर भाषा को ही कहा है-- 
१. जानकी मंगल 
२. गीतावली 
३. कवितावली 
४. मानस, १.२४७.१ 
५. वही, १.१४ घ 
६. वही, १.३७.३ 
७. वही, २.२९४३ 


अरथ ATT सुभाव सुभासा ।' 
सोह पराग मकरंद सुवासा ।' | 


इसका अथं यह नहीं है कि d भाषावादी थे। वे थे तो भाववादी ही, किन्तु उन्हें 
ज्ञात था कि भाषा के बिना भाव की सत्ता सम्भव नहीं है, इसीलिए उन्होंने भाषा को भी 
समुचित महत्व दिया है । E 


ES 
E 


1 
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IS KARMANI KUSALAH AN INSTANCE OF LAKSANA 


Pratap Bandyopadhyay 


Mammata in his Kaoyaprakafa cites karmani kugalah (‘expert in work’) 
as an instance of laksaga (metaphor) based on rüdhi or ‘popular usage’.? 
The etymological meaning of the word kusala is ‘one who gathers the kusa 
grass’, derived as it is from the root la (‘to take’) preceded by the word kusa 
in the accusative case with the primary suffix ka denoting the agent (karir) 
by a rule of Panini.? But in the expression under discussion, where the word 
karman may refer to any action like reading, writing, painting, this meaning 
is unsuitable, and, thus, there is mukhyarthabadha or ‘incompatibility of the 
primary meaning’, as the alamkarika would put it. Consequently, the word 
happens to mean here ‘an expert? by laksan@. This view has been criticized 
by Visvanatha in his Sahityadarpana in the following way : Though the 
etymological meaning (vyutpattinimitta) of the word kugala is ‘the gatherer of 
kuga’, that is not its primary meaning (prarritinimitia). The primary meaning 
of the word is ‘expert’. The etymological meaning of a word and its 
primary meaning are not necessarily identical. If it were so, in the sentence 
gauh Sete (“the cow is lying’) one would have to take resort to laksand on the 
word go (‘cow’). For, etymologically go, derived from the root gam, meaning 
‘to go or move’ with the agent suffix do,? means what is going or moving, 
which is not compatible with the meaning of the verb sete (‘lying’). Hence 
by lakgapd, it is argued, go means here a particular animal, viz., the cow, 


— ... 


I. Kdvyaprakéfa of -Mammata with the Sanskrit Commentary Balabodhint by the late 
Vamanacharya Ramabhatta Jhalakikaredited by Raghunath Damodar Karmarkar, 
7th Edition, Bhandarkar Oriental Research Institute, Poona, 1965, Ch. 11, p. 42. 
Also cf. his. Sabdavyaparavicara edited by Mangesh Ramakrishna Telang, Nirnaya- 
sagara Press, Bombay, 1916, p. 2 

2. Ato’nupasarge kak III.2.3. 7 

8. गमेड़ों:, Upadisitra, No. 225 in the Siddhäntakaumudi of Bhayoji Diksita. 


42 RTAM 
But no one goes so far as to admit laksan@ in the sentence 


which can move. 
he case with the word kugala.* 


in question. The same ist 

Vigvanatha may not be the original champion of the view referred to 
above. This is found in the Sarvadarsanasamgraha of Sayana-Madhava.? 
Though the author of the Sarvadarganasamgraha and that of the Sahityadarpana 
both flourished in the 14th century A. D. and were, thus, contemporaneous, 
it is difficult to ascertain who was senior and indebted to the other, if at all, 
or whether they had a common source so far asthe view in question was 
concerned. It is interesting to note that the author of the Sarvadargana- 
samgraha, who admits that the primary meaning and the derivative meaning 
ofa word do not necessarily coincide, accepts, at the same time, laksand in 
karmani kugalah.® 


The still earlier position of Hemacandra on this point is further interes- 
ting. He deviates from the tradition by eliminating rüdhi or ‘popular usage’ 
from the conditions of /akgapz. If laksaya were based on rüdhi, he argues, 
one would have to admit /akgagd on words like kusala, dvirepha (‘a word 


1. केचित्तु कर्मणि कुशल इति रूढावुदाहरस्ति । तेषामयमभिप्रायः--कुशं लाति इति व्युत्पत्ति- 
लभ्यः कुशग्राहिूपो मुख्योऽर्थः प्रकृते असम्भवन्‌ विवेचकत्वा दिसाधम्यंसम्बन्धसम्बन्धिन॑ 
दक्षरूपमर्थ बोधयति । तदन्ये न मन्यन्ते । कुशग्राहिरूपार्थस्थ व्युत्पत्तिलभ्यत्वे$पि दक्षरूपस्यँव 
मुख्यार्थत्वात्‌ । अन्यद्धि शब्दानां व्युत्पत्ति निमित्तमन्यच्च प्रवृत्ति निमित्तम्‌ । व्युत्पत्तिलभ्यस्य 
genia गौः शेते इत्यत्रापि लक्षणा स्यात्‌ । ग़मेडों: इति गमुधातोर्डोप्रत्ययेन व्युत्पादितस्य 
गोशब्दस्य शयनकाले$्थे प्रयोगात्‌ |—Sahityadarpaya of Visvanstha Kaviraja edited by 


Haridasa Siddhantavagisha Bhattacharya, 5th Edition, Calcutta, 1875 Saka era, 
Ch. II, pp. 35-36. : 

न च व्युत्पत्तिवलादेव ada शब्दः प्रवतंते । तथात्वे गच्छतीति गौरिति व्युत्पत्तेस्तिष्ठत 
गोनं स्यात्‌ । गच्छन्‌ देवदत्तश्च गौः स्यात 1--- Sarzadarfancsamgraha of Sayana- Madhava 
edited by MM Vasudev Shastri Abhyankar, Government Oriental Series Class A) 


No. 1, Bhandarkar Oriental Rescarch Institute, P i 
3 e, Po i 1951, 
Pataitjaladarsana, p. 348. Mises pe 


3. Ta कर्मणि कुशल इत्यादि रूढिलशणया उदाहरणम्‌ । कुशलं लातीति व्युत्पत्त्या दर्भादानः 
wale यौगिकं कुशलपदं विवेचकत्वसारूप्यात्‌ प्रवीणे प्रवर्तमानमनादिवुद्धव्यवहारपरम्परा | 
पतित्वेनाभिधानवत्‌ प्रयोजनमनपेक्ष्य प्रवतंते । तदाह-- निरूढा लक्षणाः काश्चित्‌ सामर्थ्या 
त 1 इति--7७०, pp: 273-74. The cited hemistich is from the Tae" 
us z या AO under IIL.1.12 (Mimamsadarsana of Srimajjaimini, fro 
rae of Adhyaya Il to Pada 5 of Adhyaya IIT, with Sabarabhagya and Kumarile- 

Jin Tantravarttika, edited by Vinayaka Ganefa Apte, Anandasrama Sanskrit 
Series,. No. 97, Anandasrama Press, Poona, 1930. 9. 683). 
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having two r sounds’), dvika (‘a word having two k sounds’) because there is 
a riidhi owing to which these words (kusala, dvirepha standing for bhramara, 
dvika standing for kaka, etc.) denote an expert, the black bee, the crow etc. 
respectively, which are not their expected meanings as per etymology. 
Hemacandra does not explain the examples of laksan based on rughi offered 
by others. Viévanütha has safely abandoned the peculiar view of Hema- 
candra, namely, that rüdhi cannot be a condition of lakgang, but has agreed 
with the latter in maintaining that there cannot be lakgaga on words like 
kusala. 


The aforesaid view of Hemacandra and Viśvanātha on the inadmissi- 
bility of lakşaņā on kusala etc. appeals to our common sense. No one ever 
feels that there is any incompatibility of the primary meaning of kufala, 
dvirepha, kaka and so on in sentences like karmani kufalah. While on the 
ground that kusala etc. are not instances of laksana, Hemacandra has rejected 
rüdhi as a condition of laksand, which is generally admitted by critics. 
Visvanàtha, even while rejecting lakşaņā on the word: kusala, has admitted 
the same on the word taila (oil). The argument which Vigvanatha levels 
against critics like Mammata in discarding laksana in the expression karmant 
kufalah can be equally upheld against his own example etani tailant hemante 
sukhani (‘these varieties of oil are soothing in winter’) of gaunt upddanalaksana 
based on rüdhi Jt may be argued that though the etymological meaning of 
the word taila (derived from tila, ‘sesame’) is ‘what is produced from sesame’, 
that is not the primary meaning of the word, which means oil in general. 
If Vigvangtha wanted to be so strict an etymologist as to take laila to mean 
what is obtained from sesame, i. e., the sesame oil only, then it would not be 
befitting him to discard laksan@ on the word kugala. In both the cases the 
meaning we understand directly from the word is the primary meaning.? 


——————— 


1. कुशलद्विरेफद्विकादयस्तु साक्षात्संकेतविषयत्वान्मुख्या एवेति न रूढिलंक्ष्यस्याथंस्य हेतुत्वेना- 
स्माभिरुक्ता | Alam kāracūdāmaņi on the Kavyanusdsana, Ch. I: The Kaoyanusasana of 
Hemacandra with his own Gloss, edited by MM Pandit Sivadatta and Kasinath 
Pandurang Parab, Second Edition, Kāvyamā'ā —70, Nirgaya-Ssgar Press, Bombay, 
1984, p. 30 


2. Loc. cit., p. 43 $ 5 : 
3, Such words in Sanskrit are comparable with words and expressions like ‘tiptop’ and 


‘rank and file’ in English. 


FRENCH SCHOLARS ON BUDDHIST STUDIES— 
A SHORT SURVEY 


Anukul Chandra Banerjee 


In the sixth century B.C. we witness the great spiritual upsurge and 
intellectual ferment in several countries. In Greece appeared Parmenides 
and Empedocles, in Iran Zarathustra, in China Loo-Tse and Confucius, and 
in India Mahavira and Gautama Buddha. Inthat period many mighty 
thinkers pursued the views of their predecessors and worked out new trends 
of thought. 


Buddhism which originated and had its growth and development during 
this period is a religion of humanity, equality and kindness. Buddha’s 
universal messages of love benevolence, fraternity, good-will, non-violence, 
friendliness, compassion, and disinterestedness have attracted the noble 
minds of the world of all times. Thus we find in older periods 
celebrated scholars like Nagarjuna, Vasubandhu, Asanga, Maitreyanatha, 
Agvaghosa, Buddhadatta, Dignaga, Dharmapala, and a few others who 
composed their remarkable works on Buddha’s tenets. In the modern age 
also many scholars have interpreted Buddhism from their own points of view. 
Indeed today Buddhism, in the midst of political unrest and social dissimila- 
rities, is still an active force. Buddha’s message and the principle on which 
his religion rests have assumed new and greater significance in the world of 
today. For revival of interest in Buddhism in the modern age the French 
scholars have also undoubtedly rendered a signal service. With their 
broad outlook and penetrating erudition they have analysed many facets of 
Buddhist culture. 


Here is an attempt to evaluate the contributions of such French scholars 
to the Buddhist studies. 

The beginnings of the Buddhist studies in Europe, especially in France, 
may be traced as far back as 1826 when E. Burnouf and Christian Lassen 
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published their essay on Pali in French. Eugene Burnouf (A.D. 1801-1852) 
who was born in Paris on April 8, 1801 learnt Sanskrit from his father 
Jean Louis Burnouf (A.D. 1775-1884) and A. L. de Chezy and in no time 
attained mastery over the language. His knowledge of Pali was also of a 
very high standard. In 1826 with the assistance of Christian Lassen he wrote 
a dissertation entitled *Essai sur le Pali”. Probably he was the first scholar 
who upheld the cause of the Pali language in Europe. . In the year following 
his book **Observations Grammaticales sur quelques passages del’essai sur 
le Pali? (Paris, 1827) on the Pali grammar was published. Burnouf 
maintained his interest for Pali till his death. In French he had 
writen a voluminous history of Buddhism in India, which was 
based on the eighty eight Buddhist manuscripts preserved at the 
Asiatic Society of Paris. This work is entitled “Introduction aL’ 
Histoire du Bouddhisme Indien" (Paris, 1844). This is indeed his significant 
contribution in the field of Buddhist studies. It contains an excellent survey 
of Buddhist literature and throws much light on the relations between Pali 
and Sanskrit traditions. Burnouf also published a French rendering called 


‘Lotous de la Bonne Loi” (Paris, 1852) of the Saddharmapundarikasütra which is 


the most important Mahayana Sütra and as a work of literature it stands 
foremost. He also translated long passages of the Divyavadana, Karandavyuha, 
and wrote the first notes on the Prajitaparamita-s which belong to the earliest 
Mahayana sütras, the Lankdvatara which teaches Véjitaptimatra and other 
extant texts. Thus it seems that he concentrated more on Sanskrit Buddhism 
than on Pali. 


Saint Hilaire Jules Bathelemy (August 19, 1805—November 24, 1895) 
was a great Sanskrit scholar and devoted a greater part of time in Indolo- 
gical studies in spite of his preoccupations. His works on Buddhism include: 
Du Bouddhismus (1855) and Les Bouddha et sa religion (1860). 


It may be recalled in this connection that the scientific study of the Pali 
language and literature began in Sri Lanka in 1860 by a young civil servant 
called R.C. Childeis at the advice of an erudite French missionary 
M. Palu Grimblot who translated exracts of the Dighanikáya which contains 
discourses on various points of Buddhism into French. 


Phillipe Edward Foucaux (1811-1894 A.D.) who was a renowned scholar 
of the College de France endeavoured much for the Tibetan studies in Paris. 
Under his guidance many Buddhist Sanskrit texts were either restored from 
or corrected with the help of their Tibetan versions. Most noteworthy of his 
works is the Lalitavistara which is of immense value from the points of view of 
the history of the Buddhist religion and literature. 
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Abel Henri Joseph Bergiagne (A.D. 1838-1889) was a great scholar of 
Sanskrit, Pali, Prakrit and other Indian languages. During the later part of 
his life he devoted himself to the research on the spread of Indian culture 
outside India mainly basing on the Sanskrit manuscripts and inscriptions 
brought from French Indo-China. He attracted Sylvain Lévi, a bright pupil 
of his towards the Indological studies. His works among others on Buddhist 
culture are: Les inscriptions Sanskrites du Cambodge (1882) and Nagānanda, a 
drama (1879). 

E. Senart (March 26, 1847—February 21, 1928) who became the 
President of the Societe Asiatique of Paris was a great scholar of Buddhism 
and Buddhist literature. His works include: Kaccayana et la literature gramma- 
ticeale du Pali, the Inscriptions of Piyadasi!, Essai sur la legende du Buddha, the 
Mahavastu in 3 volumes (ed.) containing the biography of the Buddha. 


Victor Henry (1850) was the student of Bergaigne. His contributions to 
the Buddhistic studies include: Bouddhisme et Positivisme (1901), Precis de 
grammarire Pali (1904), and Le literatures de linde. 


Sylvain Lèvi (A.D. 1863-1935). who was born in a Jewish family of Paris 
on March 20, 1863 graduated at the age of 20 only from the Ecole de Hautes 
Etudes where he learnt Sanskrit, Pali, Prakrit under the guidance of 
Abel Bergaigne (1838-1889). He came to Japan in 1926 with his family and 
founded the Maison France Japanese, a centre for the research on Buddhism 
and Buddhist culture there and for two years he remained the chief of this 
centre. During 1929-31 Lévi published with Prof. J Takakusa three 
fascicules of Hobogirin, and an encyclopaedic dictionary of Chinese Buddhist 
terms, which unfortunately remained incomplete on account of the second . 
World War. In Japan he was assisted by Dr. Anesaki, Dr. Inoue, and 
Prof. Suziyama. Among other works of S. Lévi on Buddhism the following are 
noteworthy : Le Brhatkathāmañjari de Kshemendra?, Le Buddhacarita d? Afvaghosa?, 
A$vaghosa Le Sutralankara et ses sources’, Encore Afvaghogas, Autour d? 4270200526 
Mahayana Sitralmkara वी. Asanga (Paris, 1909) a critical study of the Divyavadana 
(1907), Mahayana Sutralaikara (Truduction) (Paris 191 1), Satapaiicasatikastotra. 


—— — ——— — 


Tr. by G. A. Grierson, Indian Antiquary, 1889-1892. 
Journal Asiatique, Paris 1885. 

Ibid. 1892. 

Ibid. 1908. 

Ibid. 1928. 

Ibid. 1929, 
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(1911), Madhantavilhagatika (1934; with the assistance of S. Yamaguchi), 
Sanskrit texts from Bali* etc. 

Sylvain Lévi rendered unique services to the studies of Sanskrit 
Buddhism. He was endowed with a profound knowledge of the Chinese, 
Tibetan, and Kuchean languages, which enabled him to give the first critical 
editions of a number of Mahayana texts. He discovered two Chinese transla- 
tions of the Milindapaitha, a legend of the Karunapundarika in the Tokharian 
language, the JVairütmapariprccha, the Mahakarmavibhanga which is a Sanskrit 
version of the Gu/akamma- Vibhaga sutta of the Majhimanikaya, Sanskrit text of 
the Vijiianavada school of Buddhism, and the Vimsatika as well as the Trimśa- 
tikā with their commentaries. His discoveries illuminated a dark period of 
Buddhist history and many eminent scholars like Poussian, Stcherbatsky and 
others became interested in the study of the Yogacara School of Buddhist 
thought, which was the final phase of Buddhist philosophy in India. 


Elfred Foucher (1865-Oct. 30, 1952) was a student of Prof. S. Lévi in the 


Ecole des Hautes in the fields of Sanskrit and Indology. Subsequently, he 
also became famous in the branch of Buddhist archacology. His works are: 
La Buddhavatara de Ksemendra (1892), L’ Art Greco-Buddhique du Gandhara (1905- 
1951), Elements de Logique et de systematique Indiannes (1949) and Vie du 
Buddha (1949). 


Louis de la Valle Poussin ( Jan. 1, 1869-1939) who continued his studies 
at Liege, Sorbonne and Leyden earned much efficiency in Sanskrit, Pali, and 
Tibetan. He was a pupil of Sylvain Lèvi and H. Kern. In fact, he restored 
many Buddhist Sanskrit texts from the Chinese and Tibetan languages. He 
confined himself mainly to the studies of the Pāli language, Hinayana and 
Mahayana literature and Hindu Philosophy. In 1893 he became a Professor at 
the University of Ghent, where he worked for about 35 years and carried on 
his studies in Buddhism, especially in Sarvastivada Buddhism. His main 
works are: Pafcakarma (1896), Notions sur les religious de l? Inde (Paris 1910), 
Bouddhism (London, 1896, 1914-18) the Prasannapada of Candrakirti (1903-1913). 
The way to Nirvana (Cambrige, 1917), the Mahdniddesa (1916-1917), a French 
translation of Hiuen-tsang’s version of the Vijnaptimatrasiddhi (Paris 1929); 
and another French translation of the AbhidharmakoSavyakhya in seven vols. 
with notes (Paris, 1931). He also directed the editing of Melanges Chiois et 
Bouddhiges, to which he contributed several valuable articles on the 
Abhidhamma. He contributed about thirty articles on different Buddhist topics 
to the Encyclopaedia of Religion and Ethics. Together with Ph. Colinet he 


]. Gaekwad Oriental Services, Baroda, 1932. 
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edited and published Ze Aduseon in which appeared some of his valuable 
editions like Bodhicaryavatara, Bodhisattoabhimi, Madhyamakavatara, and 
VimSikakarikaprakarana of Vasubandhu. The greatest works of Poussin are 
his translations into French of the Abhidharmakosa of Vasubandhu (1923-31) 
and of the Vijnaptimatratasiddhi (1930). I: was a pioneer in the 
study of the Sarvastivada School of Buddhism. Poussin opened valuable 
treasures of thought that lay buried in a sealed chamber and filled a huge gap 
between the studies of early Pali works and the late Sinyavada doctrines. 
Indeed, the publication of his translation of the Abhidharmakosa with 
Vasubandhu's bhasya in seven volumes revolutionised Bhuddhist studies. 


Paul Pelliot (May 18, 1878-1945) who studied Sanskrit and Chinese 
thoroughly discovered many unknown Buddhist manuscripts from China and 
Turkestan. He was appointed a Professor of Central Asia in the College de 
France in 1911. Among his works mention may be made of the 
Studies in Chinese Art and some Indian influences (1938) and Suarnaprabhasasütra 
(ed. and tr.) ; 


Jean Pryzluski (1885-1944) who was Polish by birth but French by 
citizenship was educated at Paris throughout. In 1913 and in 1926 he 
became a distinguished teacher respectively of Ecole des Languages and of 
Ecole des Hautes Etudes. His works among others include : Le Councile de 
Rajagrha (Paris, 1926-28) and Le Legende d’emperor Asoka (Paris, 1923). 


Rene Grousset (September 5, 1885—Sep. 12, 1952) who became the 
Chief of the Chinese Museum of Cernauchi for some time was an expert in 
the field of Indian culture outside India, especially in Indonesia and Indo- 
China. His works which occasionally also deal with Buddhist culture and 
Buddhism are as follows: Les Civilization de 1? Orient (1929-30), The Civiliza- 
tion of the East (Eng. trans. by C. A. Phillips, 1932), Histoire de la Philosophie 
Oriental (1923), L* Inde (1949) India (Eng. Trans. by,C. A. Phillips, 1932), Les 
Philosophies Indiennes (1932), In the Foot-steps of Buddha (1932), and Del’ Inde 
au Gambodge et a java (1950). The list isfar from exhaustive. There are 
others besides whose contributions are in no way insignificant to the Buddhist 
studies in the modern age. 


From the above itisevident that the erudite scholars of France, the 
country of art and culture, have lent their unique services for the cause of 
the interpretation. of Buddhism to the western world. "They are indeed the 
pioneers who introduced Buddhist culture in Europe. Their services can 
neither be gainsaid nor exaggerated in this regard. The brilliant contribu- 
Hons of these scholars bear ample testimony to the growing popularity of 
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Buddhist literature and thought as also point to the vitality of a culture which 
could attract the services of so many savants. 


Lastly, as the time would pass on we shall feel more and more the 
impetus infused by the French scholars like Burnouf, Sylvain Lévi, Poussin | 
and many others to the Buddhist studies. We should ever remain grateful to | 
them for their invaluable contributions, as most of their works are still 
unsurpassed and classical in their respective field of studies. 


BENGAL AND BIHAR AS CENTRES OF LEARNING 


Sures Chandra Banerji 


Bengal and Bihar were great centres of learning, particularly in medieval 
times. The part of Bengal, known as Gauda and that of Bihar, called 
Mithila, established a great reputation in this respect. That Gauda achieved 
distinct style of poetical composition, known as Gaudi Riti, has been referred 
to by ancient rhetoricians like Bhàmaha and Dandin in the seventh and 
eighth centuries. Bengal distinguished herself not only in poetry, but also 
in almost all the branches of Sanskrit literature. We shall simply refer to 
these branches, as a detailed account is beyond the scope of the present paper. 
In the case of Bihar also, we shall take a bird's eye view of its contribution to 
various fields of Sanskrit literature. 


A Bengali, conscious of his literary and academic heritage, says. : 
Kauye'pi komaladhiyo vayameva nànye, 
tarke’pi karkagadhiyo vayameva nanye | 
tantre'pi yantritadhiyo vayameva nànye, 
driyepi samyatadhiyo vayameva nanye || 


In poetry too we alone have delicate intellect, in logic too only we have 
keen intellect, in Tantra too we alone have a controlled intellect, in drama 
also we alone have our intellect restrained. 


In all the above fields, Bengal left indelible impress of her scholarship. 
There were other fields, too, in which Bengal’s contribution is vast and 
varied, 


Some of the important poetical works of Bengal will be mentioned 
below. The poetical works of this province may be divided into the 
following classes : 


RTAM 


52 
1. Based on the Ramayana. 
9. Based on the Mahabharata. 
3. Vaisnavite poems. 
4. Lyrics. 
5. Historical poems. 
6. Hymns. 
7. Anthology. . 
8. Duitakdvya-s. 
9. Inscriptions. 
10. Prose works and Campi-s (mixed prose and verse). In Sanskrit, 


even prose composition, containing literary flavour, is called 
Kavya. 
11. Miscellaneous. 


Of the works of the first class, the most well-known is the Ramacarita 
of Sandhyàkaranandin (C. 1075-1155 A. D.). It is a sleşa-kāvya which 
punningly describes Rama, son of Dagaratha, and Rāmapāla, king of 
Bengal. 


Among the poetical works, dealing with the Mahabharata themes, the most 
celebrated is the JVaigadha-Carita of Sriharsa (12th century). Though the 
poet’s affiliation to Bengal is not beyond doubt, yet certain internal evidences 
point to Bengal as the provenance of the work. The evidences are as follows. 
Eating rice and fish in marriage!, Ulülu-dhvani?, a married woman's wearing 
conch-bangles*, etc. which are typically Bengali customs. The style Gaudi, 
in which it is composed, also seems to indicate its Bengal origin. The 
promiscuous use of dental and cerebral na, vargiya and antastha ba (v-) 
appears to be a feature common to the works of Bengal. 


Among the Vaisnava poets, of whom we have quite a lot, Jiva Gosvamin 
(16th-17th century) is a towering figure. His Madhava-mahotsava and Gopala- 
campu are renowned. The former deals with the installation by Krsna of 
Radha as the queen of Vrndavana and the festivation connected with it. 


The latter describes the exploits: of Krsna at Vrndavana, Mathura and 
Dvaraka. 


Of the lyrics, the most famous is, of course the Gilagovinda of J: ayadeva 
(12th. century), The Aryasaptasati of his contemporary Govardhana is 4 
stupendous work which was, perhaps, modelled on the Gathasaptasati of Hala. 


l. Naisadha-carita, XV .70. 
2. Ibid. XIV.51. 
$, Ibid., X11.35. Te 
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Padmanatha Misra (C. 16th. century) wrote the historical poem, 
Virabhadradevacampu in honour of his patron,Virabhadra (or, Rudra) deva, 
son of the Vaghela king Ramacandra of Ayodhya. The Sürjana-carita of 
Candragekhara (l6th.-17th. century) describes the activities of Sürjana, a 
descendant of Manikya, younger brother of Prthviraja, who was attacked by 
Akbar and finally succeeded in securing the friendship of the emperor, and 


got many lands from him in consideration of the fort of Ranathambhor which 
he made over to Akbar. 


The Padyamuktavali of Govind Bhattacharya is an eulogy of Asafkhan, 
Prime Minister of Shahjahan. 


Among the hymns of which some are Buddhist while others Hindu, there 
is the Bhaktisataka of Ramacandra who, in accordance with the Bhakti cult of 
the Hindus, eulogises the Buddha. Caitanya inspired some exquisite hymns 
of which the most important is the Cattanyacaritamyta of Prabodhananda, a 
contemporary of Caitanya. Rupa Goswamin, another contemporary of 
Caitanya, composed the Stavamalaé. There are other Vaisnava eulogies too. 


In the field of anthology, Bengali contribution is significant. Among 
the anthologies, discovered hitherto, the earliest is the Subhagitartanakoga of 
Vidyakara (12th. century). If it be the first work of its kind, then Bengal 
must be given the credit of creating a literary genre. Another anthology 
of Bengal is the Saduktikarnamrta of Sridharadasa (11th.-12th. century). The 
Padydvali by the aforesaid Rupa Gosvamin is a Vaisnavite work. The greatest 
importance of these anthologies lies in the fact that some poets otherwise 
unknown, are quoted inthem. For example, Angokos Dimboka, Lalitaka, 
etc. (in the Subhdsitaratnakosa), Laksmanasena, K«savasena (in the Sadukti- 
karpamrta) and so on. In the latter, the poems of some unknown poet have 
been quoted as Kasyacit. 


Of the minor anthologies of Bengal, the most well known is the Udbhata- 
candrika, compiled by Candramohana Bhattacharya. The Udbhajasngara; 
compiled by Pürnacandra De in recent times, also deserves mention. These 
two works quote verses of poets who are otherwise unknown. 


It is not much known that Tévara Candra Vidyasagara (A.D. 1820-1891) 
compiled an anthology, called Slokamaitjari. 


The Meghadata served as a model for many later Dita-kavya-s. Several 
poems of the type were composed in Bengal. Of these Kavya-s of Bengal, 
some are Vaisnavite while others are non-Vaisnavite. Among the konne are 
the Manodita oF Vignudasa (C. 19th. century), a Advya of the same title by 
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Ramarama perhaps of the same century, the Hamsadüta and Uddhavasandesa 
of Ripagosvamin, the Padankadata of Srikrsna Sarvabhauma (l7th.-18th. 
century), the Krsnapadamrta of the same author, the Julasidata of Trilocana 
(18th.-I9th. century), the Uddhavadiita of Madhava (19th. century), the 
Kokiladüta of Haridasa (18th. century) and the Panthadüta of Bhotanatha. 


The number of other less known Vaisnavite Datakavya-s is eight. 


Of the non-Vaisnavite Dütakauya-s, the most celebrated is the Pavanadita 
of Dhoyi (12th. century). It contains the proposed sending of wind, by 
Kuvalayavau in separation from king Laksmanasena of Bengal who fell in 
love with her during his invasion of the Deccan, to Gauda. 


Another poem of the type is the Bhramaradüta of Rudra Nyayavacaspati 
(15th-16th century). A third one is the Candradiita of Srikrsna Tarkdlankara 
(18th. century). 


There are four more poems of non-Vaisnavite character. 


Besides the above, there is the Bhaktiduta which does not fall under any 
of the above clauses. Composed by Kaliprasada, its theme is the sending of 
Bhakti (devotion) by a devotee to his beloved Mukti. 


There is a number of inscriptions containing verses of varying poetical 
value, which appear to have been composed in Bengal right from the Gupta 
age (C. 544-700 A.D.) down to the Sena period (C. 1050-1220 A.D.). 


We know of a few prose works and Campü-s written in Bengal. The 
Hitopadeía of Narayana (not later than l4th. century), a version of the 
Paitcatantra, is the most well-known and widely read. 


The Vidoanmodatarangini and the Madhavacampi are the two Gampit-s 
attributed to Cirafijiva (18th. century). The former presents, in a humorous 
and satirical vein, the main doctrines of the orthodox and heterodox philoso- 
phical systems as well as of the various sects like Vaisnava, Sakta, etc. 


The other work deals with the exploits of Krsna centring round his love 
for Kalüvat! and his finally settling at Mathura. 


A literary genre was created by the communication of instructions 
through letters. To such literature Bengal’s contribution deserves notice. 
We know of at least two outstanding Bengali authors who wrote such letters. 
To Gandragomin (Sth-6th century) is attributed the Sisyalekhadharma which 
consists of 141 instructive verses addressed to a prince, infatuated by power 
and pelf, to make him follow righteous conduct. 
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Another such letter is the Vimalarainalekha written by AttSa Dipamkara 
to king Nayapala of Bengal. 


Among poetical works of the miscellaneous type are the Kadambar?- 
kathdsara of Abhinanda, Cakrapanivijaya of Laksmidhara (C. 12th. century). 
It is interesting to note that some Bengali women poets are known. 
One was Vaijayanu (17th. century) who assisted her husband in the composi- 


tion of the Anandalatikdcampi. To her husband, who overstayed abroad, 
she amply wrote : 


Jita-dhiima-sahasraya jita-uyajana-vàyaue | 
Masakaya sada kayak sayamarabhya diyate || 


I give my body, since evening, to mosquitoes which have overcome a 
thousand columns of smoke and defied the breeze of faus. 


One Priyamvadà wrote the Syamdarahasya Kavya-s of a miscellaneous 
nature, most of them being buried in manuscripts. 


Bengal produced several dramas, some of which have Vaisnavite themes. 
Of the non-Vaisnavite dramas, the Lokananda of Candragomin may be 
mentioned. Ripagosvamin is credited with the authorship of the Vaisnavite 
dramas Danakelikaumudi, Vidagdhamadhava and Lalitamadhava. here are 
over a dozen other dramas including the farcical Kautukaratnakara of 
Kavitarkika (16th. century) and the Kautukasarvasva of Gopinatha of 
unknown date. 


Several Purànic works, including the Brhaddharma, Devi, Devibhdgavata, 
etc., were written in Bengal. 


In grammar, Bengal appears to have created some systems like the 
Samksiplasara of Kramadegvara (C. 15th. century), the Gandravyükarana. of 
Candragomin (C. 5th-6th. century). There were other grammarians, some 
of whom commented on the Astadhyayi. Harinamampta of Rupagosvamin is a 
Vaisnavite work in which the definitions and examples are marked with the 
lila of Krsna and Radha. Bengal would have perhaps forgotten Panini had 
not Tévaracandra Vidyasagara written the Vyakaranakaumundi simplifying, the 
Astadhyayi, There is a number of short-cuts, Dhatupatha-s, commentaries on 
various grammars, etc. 


i ibution i . In this field 

To lexical literature Bengal’s contribution is Gm I 
we have, the Trikündafeja of Purugottama, the Duiripadhvant-Sangraha of 
Bharatamallika, the Vacaspatyam of Taranatha, etc. The famous commenta- 
tors of the Amarakofa'are Sarvananda (12th. century) and Rayamukuta (15th, 
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century). There are some other lexicons and commentaries on the Amarakosa, 
In the 18th.-19th. century Radhakantadeva, a wealthy’Zamindar, got compiled 
the huge Sabdakalpadruma. 

To rhetoric and prosody Bengal made significant contribution. Among 
the works of the former class may be mentioned the Alamkarakaustubha of 
Kavikarnapüra and the Navyakaustubha of Baladeva. There are several other 
original works and commentaries on noted works like the K@vyadarsa, 
Sahityadarpana, etc. 

Of the works on metrics, the most famous is the Ghandomaijari of 
Gangadasa (later than 9th.-10th. century). 


The Natakacandrika of Ripagosvamin is the only work on dramaturgy. 


The Bhaktirasamytasindhu of Rüpagosvámin is indeed an ocean of Vaisnava 
Rasagastra. His Ujjvalanilamani justifies the title. 


Bengal distinguished herself in Ayurveda. Besides original works, several 
Bengali scholars commented upon the works of the famous trio, viz. Caraka, 
Sugruta and Vagbhatta. The well known Bengali authors are Madhava 
(8th. century), author of the Rogaviniscaya ; Cakrapanidatta (11th. century), 
author of the Cikitsasarasangraha ; Ganyadhara (18th.-19th, century), author 
of the Jalpakalpataru commentary on Caraka ; Gananatha Sena (19th. century), 
author of the Pratyaksagarira. 


Caitanya gave a strong impetus to the study of Vaisnava philosophy, 
` theology and Bhakti cult. The Saj-sandarbha (viz. Tattva, Bhagavata, Paramàtma, 
Srikrsna, Bhakti and Priti) of Jivagosvamin is an outstanding work in 
this field. 

The Haribhaktivilasa of Gopalabhatta is the standard work on the 
conduct, rites and rituals of the Vaisnavas. 


Bengali scholars deeply studied Vedanta. In this realm, Madhusüdana 
Sarasvau (16th. century) made considerable contribution. His most well 
known work is the Advaitasiddhi. Bengal claims Gaudapada, the teacher of 
the great Sarikaracarya. 


Several works on Mimamsa were composed. Of these, the Tautatita- 


mata-tilaka of Bhavadeva Bhatta, a pre-Raghunandana Smrti writer, is 
well known. 


In Samkhya, Bengali contribution is not great in bulk. The Samkhya- 
padartha-mairjari of Ramananda is an original work The Samkhyaurtliprakasa 
and Samkhyakaunudi of Tarkavagiéa and Ramakrsna respectively are 
commentaries on the Samkhyakarika of Yévarakrsna, Paficanana Tarkaratng 
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wrote the Pūrņimă commentary on the above work of Tévarakrgna. Vijňāna- 
bhiksu (16th.-17th. century) wrote Yogavartika on Yoga philosophy. 


Navya-Nyàya, Navya-Smrti and Tantra are the three pillars on which 
rests the fame of medieval Bengal. 


In Navya-Nyaya Bengal accepted the tutelage of Mithila. It was the 
Tattvacintamani of the Maithila Gangega that gave rise to the schools of neo- 
logic, both in Mithila and Gauda. By dint of her own genius Bengal made 
new contributions. It is generally believed that Raghunatha Siromani 
(15th. century) of Navadvipa started the Bengal school of Navya-nyaya. The 
fact is that it arose earlier. We can place the works of this school in three 
distinct periods, viz. pre-Siromani period, Siromani epoch and post-Siromani 
period. The extant works of the first period are by Vasudeva Sarvabhauma 
(15th.-16th. century), author of the Anumana-mani-partks@, exposition of the 
aforesaid Tattvacintamani; Jale$vara (15th. century), author of the Sabda- 
lokoddyota commentary on the Sabdaloka of Paksadhara Misra; Kasinatha 
(15th. cetury), author of the Zattvamant-vivecana. 


. Raghunatha Siromani composed several works on Vada (e.g. Vajapeya- 
vada), original treatises on Akhyata Tattvacintamani. Janakanatha and Kanada 
are some other writers of the period. 


To the post-Siromani period belong Haridasa, who commented on the 
Karika of the Kusumaijali and on the Aloka of Paksadhara; Krsnadasa, author 
of commentaries on the Didhiti of Siromani besides the Bhasapariccheda and 
the Siddhüntamuktàvali, the last two were long supposed to be the works of 
Vigvanatha. To this period belong also Ramabhadra, author of some 
Vada-grantha-s and the Nydyarahasya commentary on Gautama-sütra ; Srirama 
Tarkalankgra, author of commentaries on some Didhiti-s of- Siromani ; 
Bhavananda, author of commentaries on some works of Mathuranatha, 
author of the Siddhdntarahasya and commentaries on works of Gange$a; 
Paksadhara, Siromani, Udayana and Vardhamana Jagadīśa, author of a 
commentary on the Anumanadidhiti of Siromani, commentaries on the Tattva- 
cintamani and the Sabdagaktiprakasika, his epoch making original work. A 
stalwart of this period was Gadadhara who wrote commentaries on several 
works including some Didhiti-s of Siromani. 


To Navya-Smrti Bengal’s contribution is vast. The greatest figure in 
this field is Raghunandana (15th.-16th. century) whose unwieldy contribution 
comprises 28 works on different topics. Among the pre-Raghunandana 
writers prominent were Bhavadeva Bhatfa, Sülapàni, Jrmütavahana, Vallala- 
sena and Halayudha. The stream of Navya-Smyli continued to How oyer 
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Bengal for a long time following Raghunandana. Raghunandana showed 
originality in suggesting new interpretations of texts. For example, while the 
marriage of the younger sister before the elder is prohibited, he provided that 
such a marriage is permissible if the elder sister's marriage is delayed by her 
uncouth appearance eic. To the Bengal school belongs the Dayabhaga of 
Jimütaváhana who, differing from the Mitaksara which recognises inheritance 
by birth, declared that spiritual benefit is the criterion for eligibility. If a 
person offers finda to his ancestor, then only he can inherit the latter’s 
property, mere birth does not entitle him to it. 


Some scholars claim that Bengal was the home of Tantra. Be that as it 
may, Tantra, both Buddhist and Hindu, was highly developed in this province. 
Krsnananda (16th. century) was a brilliant luminary in the firmament of 
Bengal Tantra. His Tantrasdra is an epitome of Tantra. Of the pre- 
Krsnünanda writers, prominent are Sarvananda (Sarvollasa) and Pürnananda 
( Sritativacintamani and several other works). Of the writers following 
Krsnananda the most renowned is Ramatogana whose Prünatosini is compre- 
hensive. The AMahanirvaga Tantra of this period is unique in some respects, 
e.g. recognition of a caste, called Samünya, besides the usual. four castes, 
introduction of some legal matters, etc. 


Coming to Mithila we find that it produced several literary works. For 
example, the Purusapartksa (tests of Purusa-s) of Vidyapati is a celebrated prose 
work. The Bhuparikrama of the same author describes 65 countries and gives 
65 stories. The Giagauripali isa work of Bhanudatta who has some other 
poems to his credit. Among the dramas are the Anandavijaya of Ramadasa 
(17th. century). Amriodaye (1693 A.D.) of Gokulanatha, the farcical play 
Dhirtasamagama of Jyotiri$vara (14th. century), the Kuvalayāśva (1783 A.D.) of 
Krsnadatta, etc. deserve particular mention. ; 

There are some worsks on dramaturgy (e.g. Rasamaitjari) and poetics (९.६. 
Alankaratilaka). ' 

Mithila distinguished heresclf in Navya-Nyaya and Navya-Smrti. In the 
domain of Nyaya, Gangeéa is the giant. The development of this subject may 
be divided into three periods, viz. pre-Garigcga, Gangega and post-Gangesa- 
Udayana (C. 11th. century), author of the Kusumanjali is the most prominent 
writer preceding Gangesa. It was Gangega who appears to have been the 
pace setter in Navya-Nyaya. He probably flourished about the 14th. century- 
Of the writers following him Gokulanatha (17th. century) was perhaps the 
earliest and most famous. 

"Mithila's contribution to Navya-Smrti field is great in bulk and quality. 
Some of the stalwarts in this feld are Sridattopadhyaya (13th.-14th, century); 
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CandeSvara (l4th. century), Vàcaspatt Misra (15th. century), Rudradhara 
(15th. century), Madanasimha (15th. century) and Vardhamana (14th. cen- 
tury). It is curious that Vidyapati, the master-poet, whose poetry, like the 
moon, is above the reproach of wicked people, also wrote on the Smrtigastra. 


Knowledge and culture know no geographical barriers, Smrti and Nyàya 
transcended the limits of Bengal and Mithila. No provincialism could keep 
them apart. A mutual give and take is evident. In the domain of Navya- 
Nyāya we have seen that Mithila was the innovator. In the realm of Smrti, 
Mithila not only gave but also took. There are countless references to and 
quotations from Maithila authors and works in Bengal Smrti. For example, 
the Durgabhaktitarangini of Vidyapati exerted a great influence on the Bengal 
digests on Durgdpiija. The Smrti digests of Mithila also refer to a quote from 
Bengal digests. Bhtsmatarpana, Bhratrdvittya, Kojagart Laksmipija, Dasahara— 
these are some of the topics which appear to have been favoured by Maithila 
writers from those of Bengal. 


THE DEITIES OF RGVEDA VII. 29.10 


P. L. Bhargava 


One of the most famous hymns of the Rgveda addressed to the Visvedevas 
occurs in its book VIII. Itis a collection of riddles in which each stanza 
describes a deity by his characteristic marks leaving his name to be guessed. 
Though consisting of riddles it isa remarkable hymn, the beauty of which 
lies in the fact that the features chosen by the poet are so characteristic of 
the deity described by him that no doubt remains about his identity. The 
hymn consists of ten stanzas, the deities of the first nine being Soma, Agni, 
Tvastr, Indra, Rudra, Püsan, Visnu, Aévins and Mitravaruna respectively. 
The tenth stanza isin the praise of a group of deities, and it is only with 
regard to the deities of this stanza that the opinion of scholars is divided. 
This matter, therefore, needs investigation. 


This stanza is as follows— - 
: | — | 
aia एके महि साम मन्वत तेन सूर्यमरोचयन्‌ : 


Its English translation by Macdonell runs thus: ‘‘Singing some thought of a 
great chant: by it they caused the sun to shine”. The most notable feature 
of the group of deities praised in this stanza is thus singing. Sayana in his 
commentary has identified this group of deities with the Atris. Macdonell, 
however, has rightly pointed out in his Vedic Reader! that ‘nothing is ever 
said of the singing of the chants of the पांड, He, therefore, identifies this 
group with the Angirasas who are-clearly mentioned as singers! and a few 
other verses. i 


Am os VQ ATIS os ftomt ue Dots 


£ ls P. 152. te 
3. RV,1.62.2.. 
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Neither the Atris nor the Angirasas are, however, strictly speaking 
deities. Both of them are families of priests and sages. They, therefore, 
can hardly be included ina hymn eulogizing the chief gods of the Vedic 
pantheon. The question naturally arises: Is there a group of deities in the 
Rgveda whose characteristic mark is singing? The answer is in the affirmative. 
The Maruts are several times praised in the Rgveda as singers. A few instan- 
ces may be quoted : ^ 


1. य उग्रा अकमानूचुः | 1.19.4 
js 
2. अर्चन्तो अकं जनयन्त इन्द्रियम्‌ । 1.85.2 
MES ed 
3. अचंन्त्यक-मदिरस्य पीतये । 1.166.7 
l : Pele 
4. मित्रश्‍च तुभ्यं वरुण: सहस्वो5ग्ने fag मरत: सुस्नमर्चन्‌ । 111.14.4 
|. le a 
5. अनु यदीं मरुतो मन्दसानमाचंन्ञिर्ब्रि पपिवांसं सुतस्य । 9.29.2 
= | [ors ree 
6. तुभ्येदेते मरुतः सुशेवा अर्चन्त्यकं सुन्वन्त्यन्धः | ४.50.6 
| | d 
7. S श्यावाश्व घृष्णयाऽर्चा मरख्िऋ vata: । ७.52,1 
: | 
8. दिवो अर्का अमृतं नाम भेजिरे । V.57.5 
[e esc dpt 
9. अग्ने ug: grafga tafa: । ४.60.8 


| 
10. «d भवन्तु नहतः स्वर्काः । VIL35.9 


The passages quoted above amply prove that one of the characteristic 
features of the Maruts was singing. This is, however, not the only’ thing: 
The other two things mentioned in this stanza are also attributed to the 
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Maruts. Besides singing, the deities praised in this stanza are also said to have 
thought of a great chant (saman). The Maruts are clearly said to be manifold 
with chants in the Rgveda!. Lastly, the deities of this stanza are said to have 
caused the sun to shine. A similar feat is attributed to the Maruts in another 
verse of the Rgveda?. There can, therefore, be no doubt that the deities of 
the last stanza of this interesting riddle hymn are the Maruts. 


हिन्दी वाक्य-संरचना और बलयुक्त पद ' 


कैलाशचन्द्र भाटिया 


हिन्दी वाक्य-संरचना का सामान्यतः गठन ऐसा है जिसमें सर्वप्रथम कर्ता और अन्त में 
क्रिया रहती है । कमं-पूरकादि शेष व्याकरणिक अंश इन दोनों के मध्य रहते हैं इस निश्चित 
पद-क्रम' में आवश्यकतानुसार परिवर्तन भी हो जाता है । विशेषकर बल प्रदान करने के लिए 
इस पदक्रम को भंग कर वलयुक्त पद वाक्य के प्रारम्भ अथवा अन्त में रख दिया जाता है। 
अग्रेजी भाषा में भी बल प्रदान करने की सवंसुलभ विधि यही है कि जिस शब्द|पद को महत्ता 
प्रदान करनी हो अथवा जिस पर विशेष बल डालना हो, उस शब्द|पद को अपने निश्चित स्थान 
से पूर्व|पर ही प्रयुक्त किया जाए और वन पड़े तो वाक्य के प्रारम्भ में रख दिया जाए। इस 
विधि से केवल इतना मन्तव्य है कि 'उस पद' को अपने निश्चित स्थान से हटाकर किसी एसे 
स्थान पर रख दिया जाए जिससे वह विशेष रूप से प्रभावशाली वन सके । इसके लिए कभी- 
कभी प्रारम्भ अथवा मध्य से हटाकर उस पद को अन्त में रख दिया जाता है'। इस दूसरी विधि 
का प्रयोग तेज़ी से बढ़ रहा है । यह बोलचाल का स्वाभाविक रूप है । साथ ही ,मनोवेज्ञानिक 
प्रवृत्ति है कि मानव प्रायः ऐसे पद को सम्पूर्ण वाक्य के अन्त में कहता है जिससे एकदम श्रोता 
का ध्यान आकर्षित होकर उस पर ही केन्द्रित हो जाए। कैलोग', गुरु', रामचन्द्र वर्मा ', आचार्य 
किशोरीदास बाजपेयी? आदि वैयाकरणों ने इस प्रवृत्ति की ओर निर्देश मात्र किया है । यह 


१. हिन्दी पदक्रम के लिए डा० ब्रजवासी लाल श्रीवास्तव, डा० सुधा कालरा, Sto यमुना 
काचरू तथा डा० सूरजभान सिंह के "हिन्दी वाक्य रचना' सम्बन्धी कायं द्रष्टव्य हैँ । 
स्वीट, एच०--ए न्यू इंगलिश ग्रामर, सन्‌ १९४८, नियम १७६५ | 

वही, नियम सन्‌ १७६६ | 

हिन्दी व्याकरण, सन्‌ १९५५, नियम Fo ६७८ (३) अ तथा ९२३। 

हिन्दी व्याकरण, संवत्‌ २००९, नियम Fo ६६१ | 

अच्छी हिन्दी, संवत्‌ २००७, Yo do WX! 

७, ` हिन्दी शब्दानुशासन, संवत्‌ २०१४, ६० go ३३१-३३२ | 
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प्रवृत्ति आजकल भाषा के उच्चरित तथा लिखित दोनों रूपों में बढ़ती जा रही है। प्रारम्भ तो 
भाषणों से हुआ पर जब बोलचाल की भाषा लिखित भाषा में व्यवहृत की जाने लगी तो 
आधुनिक कहानियों/उपन्यासों में यह प्रवृत्ति दुष्टिगत होने लगी । इस आधार पर ही इस प्रवृत्ति 
की ओर लेखक ने सर्वप्रथम शोधाथियों का ध्यान सन्‌ १९६१ में आकर्षित किया था । यद्यपि 
दो दशक पूर्व लिखे उस शोध निवन्ध* पर मेरे मित्रों ने पर्याप्त आपत्ति की थी पर मुझे लगा 
कि यह प्रवृत्ति पर्याप्त बढ़ गई है और अब उपयुक्त अवसर है कि इस प्रवृत्ति की ओर फिर से 
ध्यान दिलाया जाए । यह प्रवृत्ति ही 'शेलीविज्ञान' में विचलन अथवा विपथन नाम से अभिहित 
की जाती है । अभी कुछ महीने qd श्रीमती मन्नू भण्डारी के बहुचचित उपन्यास 'महाभोज'' 
पढ़ने का अवसर मिला तो देखा कि यह प्रवृत्ति इस उपन्यास में भरपूर है । प्रस्तुत विश्लेषण 
में सभी उदाहरण इस उपन्यास से लिये गये हैं, अत एव पृष्ठ मात्र का सङ्केत दे दिया गया है। 
ऐसा नहीं है कि आदि स्थिति (प्रारम्भ) के उदाहरण नहीं मिलते यत्र-तत्र 'जवाब की प्रतीक्षा' 
वे नहीं करते, (Jo २१) जैसे उदाहरण हैं पर आवृत्ति की दृष्टि से वाक्य के अन्त में बलप्रदत्त 
पद का प्रयोग अधिक किया गया है । यहाँ प्रवृत्ति मात्र दिखाने के लिए कुछ ही उदाहरण 
प्रस्तुत किये जा रहे हैं पर उपन्यास ऐसे उदाहरणों से भरा पड़ा है । 


१.१ कर्त्ता का स्थानान्तरण 


मूल वाक्य में से कर्ता को निकालकर वाक्य के अन्त में क्रिया के वाद रखना । कभी- 
कभी कर्म भी साथ चला जाता है । नीचे कुछ उदाहरण द्रष्टव्य है- 


किसी की स्वतन्त्रता पर अपने को आरोपित नहीं करते दा साहब | (महा० Jo १४) 
इन्हें अपना पथ-प्रदर्शक और अपनी प्रेरणा मानते हैं दा साहब | (वही, Yo १४) 
चितन-मनन के क्षणों में अपने कमरे में ही वंठते हैं दा साहब । (बही, yo १४) 
छोटे-से-छोटे आदमी को भी तरवक्की का पूरा मौक़ा देते हुँ दा साहब । (go १५) 
मुंह की खायेगी पार्टी । (पृष्ठ १५) 

तो सही किया है जोरावर ने । (पृष्ठ १८) 

एक और तुरप का पत्ता चला उसने । (पृष्ठ २०) 

उनके विश्वास पर ही टिकी हुई है मेरी कुर्सी । (पृष्ठ २०) 

सवके सद्भाव पर ही जिन्दा हूं में । (पृष्ठ २०) 

असहज-सा होने लगा लखर्नासह । (पृष्ठ २१) 

तो इतनी बड़ी क्रान्ति की हमने । (पृष्ठ २३) 

वाक्य पूरा नहीं करने दिया दा साहब ने (पृष्ठ २४) 


* वाक्य का एक नवीन मोड़, भारतीय साहित्य, वर्ष ६, अंक ३, जुलाई १९६१ fo | 


१, मन्नू भण्डारी-महाभोज, राधाकृष्ण प्रकाशन, नई दिल्ली--२, द्वितीय आवृत्ति सन्‌ ८९ 
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फिर सहज हो आये दा साहब । (पृष्ठ २४) 

कैसे जान झोंककर काम किया था उसने । (पृष्ठ २४) 

सारे वोट बड़ी आसानी से ले जायेंगे सुकुल बाबू (पृष्ठ २५) 

स्नेहिल नज़रों में उसे सहलाया दा साहब ने (पृष्ठ २५) 

एकाएक बहुत उत्साह में आ गया लखनसिह (पृष्ठ २६) 

समय के पाबन्द हैं सुकुल बाबू (पृष्ठ ३३) 

चार साल तक काटी है इसने जेल । (पृष्ठ २२) 

चुनाव जीतने के लिए सारा जोर लगा दिया है सरकार ने (पृष्ठ ३५) 


१.२ कर्म का स्थानान्तरण 


मूल वाकय में से 'कमं' को निकालकर वाक्य के अन्त में क्रिया के बाद रखना । इस 
दृष्टि से कुछ उदाहरण यहाँ दिये जा रहे F— 


यह पद-लोलुपता कहां ले जाकर पटकेगी देश को (पृष्ठ १५) 

हिला देना चाहता है उन्हें । (पृष्ठ २०) 

कोसे जा रहा था दा साहब को । (पृष्ठ २१) 

एक यही साधुई-मुद्रा fam देती है उसे । (पृष्ठ २१) 

तनख्वाह दी जाती है उन्हें । (पृष्ठ २३) 

बहुत उठक-पटक करनी है दा साहब को उसके लिए । (पृष्ठ २२) 
आज का तुम्हारा आवेश देखकर अच्छा नहीं लगा मुझे 1 (पृष्ठ २७) 
दा साहब के पासंग पर रखते हैं सुकुल बाबू को। (पृष्ठ २८) 


१.३ सम्प्रदान का स्थानान्तरण 


मूल वाक्य में से “सम्प्रदान' को निकालकर वाकय के अन्त में क्रिया के बाद रखना d 
कभी-कभी क्रिया के बाद कर्म भी उसके साथ रख दिया जाता है पर सम्प्रदान की [स्थिति अन्त 
में ही बनी रहती है । इस प्रकार के कुछ वाक्य यहाँ दिये जा रहे है 


बड़ी हिम्मत और gat चाहिए उसके feu । (पृष्ठ १९) 

बहुत उठक-पटक करनी पड़ी है दा साहब को उसके लिए । (पृष्ठ २२) 
ara हाथ का खेल है यह उनके लिए । (पृष्ठ ३०) 

दुख शब्द तो बहुत हलका है उसके लिए (पृष्ठ ३३) 

हार जीत का अन्तर ही मिट गया मेरे लिए (पृष्ठ ३६) 

खड़ा हुआ हूं आप लोगों की लड़ाई लड़ने के लिए । (पृष्ठ ३६) 

यह चुनौती है आपके लिए । (पृष्ठ १७९) 
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१.४ सम्बन्ध का स्थानान्तरण 


वाक्य में सम्बन्ध की स्थिति बिशेपणवत्‌ होती है और उसमें आकारान्त विशेषण के 
अनुसार लिङ्ग-वचन में परिवर्तन भी होता है। यद्यपि इस प्रकार के पदों को क्रिया के वाद 
रखना बड़ा अटपटा लगता है, क्योंकि विशेष्य से पर्याप्त विच्छन्नता आ जाती है । यह प्रवृत्ति 
इस उपन्यास में पर्याप्त है । कुछ उदाहरण इस प्रवृत्ति के दिये जा रहे हैं - 


केवल दो बड़ी-बड़ी तसवीरें टंगी हैं दीवार पर गांधी और नेहरू की । (पृष्ठ १४) 
व्यर्थ के ढकोसलों में कतई विशवास नहीं है उनका । (पृष्ठ १४) 

उसूल है दा साहब का । पृष्ठ १५) 

सव एक स्वर से बिरोध करते हैं लखन का । (पृष्ठ १५) 

हारने के बाद भी रुतबा है उसका । (पृष्ठ १५) 

मन बहुत क्षुब्ध हुजा था दा साहब का । (पृष्ठ १५) 

आत्मा बोलने लगी है उसकी आज । (पृष्ठ १८) 

छूड ५ x x उलटा-सीधा जो मरजी आये, छापने की । (पृष्ठ १९) 
कैसी-कंसी तसवीरें छापी थीं उस आगजनी की घटना की । (पृष्ठ १९) 
जुबान की लगाम खींच दी लखन की । (पृष्ठ २०) 

स्वभाव है आदमी का । (पृष्ठ २३) 

क्या जवाब दे लखनसिह इस वात का । (पृष्ठ २५) 

बहुत जल्दी हौसला पस्त हो जाता है तुम्हारा । (पृष्ठ २५) 

वहुत असर होगा आपके जाने का (पृष्ठ २८) 

यही तो सपना था, बापु का । (पृष्ठ २६) 

एकछत्र राज था उनका | (पृष्ठ २८) 

पर मन वेहद क्षुब्ध हो गया है उनका | (TS २९) 

पर पुरे गांव ओर पंचायत में दबदबा है उसका । (पृष्ठ ३०) 


१.४.१ 


कभी-कभी “सम्बन्ध वाचक' शब्द पर और भी अधिक बल डालने के लिए द्विरुवित का 
प्रयोग कर दिया जाता है, और उसमें से दूसरे पद को वाक्य के अन्त में 'अल्पविराम-कामा' 
का प्रयोग कर क्रिया के.वाद रखा जाता है, जैसे, 


| एक तरह से मेरी हत्या हुई है, मेरी। (पृष्ठ १९) 
१.५ अधिकरण का स्थानान्तरण 


अधिकरण को वाक्य में से अपने स्थान से निकालकर क्रिया के बाद में रखना, जैसे-- 
'अजीब मायूसी छायी हुई थी गांव में । (पृष्ठ ३१) 
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अखाड़े के लठंत THT लगाने लगे गांव में । (पृष्ठ ३१) 
०२४५७८ ` मृत्यु बेहद सनसनी पैदा कर रही थी सबके मन में । (पृष्ठ ३१) 


१.६ क्रिया विशेषण का स्थानान्तरण 


सामान्यतः क्रियाविशेषण क्रियापद के साथ उसरे पूर्व रहता है पर विशेष परिस्थितियों 
में क्रिया के बाद भी । ऐसी स्थिति में क्रियाविशेषण पद प्रधान हो जाता है, जैसे, 


पर दा साहब की भेदक-दृष्टि तकं पर ही नहीं अटकती-मंशा तक पहुंचती है सीधी | 
(पृष्ठ १५) 

भीतर ही भीतर HEAT रहा है बुरी तरह । (पुष्ठ २०) 

फूहड़ भाषा का प्रयोग करते हैं धडल्ले से (पृष्ठ २८) 

मस्त फक्कड हैं एकदम । (पृष्ठ २८) 


2. 'डेश' का प्रयोग कर स्थानान्तरण 


उक्त सभी उदाहरणों में केवल द्विरक्ति के उदाहरण को छोड़कर क्रियापद के बाद किसी 
भी विराम चिहन का प्रयोग नहीं किया गया है। नीचे कुछ उदाहरण डंश के प्रयोग 
के साथ हैं :-- 

पर मजमा चुप बैठा था-सूने-सपाट चेहरे लिये । (पुष्ठ ३४) 

इन्हें तो चुनाव जीतना है-हर हालत में । (पृष्ठ ३४) 

लोचन भैया ने पार्टी से भी त्यागपत्र दे दिया-स्वेच्छा से । (पुष्ठ १५२) 

सक्सेना को देखती रही-इतना परिचित स्वर । (पृष्ठ १८३) 

करीब पैंतालीस प्रतिशत वोट हैं जोरावर के-एकदम वंधे-वंधाये (पृष्ठ ३७) 

कर्त्तव्य भी निभाना चाहिए अपना-देश के प्रति। (पृष्ठ ४९) 

'मशाल' का अंक आया--बिल्कुल नये तेवर के साथ । (पृष्ठ ५३) 


३.० 


सामान्यतः बलाघात के लिए 'तक', 'ही', 'और', “भी' निपातों का प्रयोग किया जाता 
है। पर जब सामान्य से अधिक 'बल' डालना हो तो इनका प्रयोग भी वाक्य में क्रिया के बाद 
कर दिया जाता है, जैसे, 


शायद पिछली घटना का सबक भूले नहीं ये अमी तक । (पृष्ठ २१) 
मैं ही रोके हुए था अब तक। (पृष्ठ २४) 

गाँव के धनी किसानों से वोट भी चाहिए ओर पैसा भो । (पृष्ठ ३४) 
मनोरंजन का केन्द्र भी है; और आतंक का लोत भो । (TS ३७) 
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३.१ 'ही' का प्रयोग 


'ही' के प्रयोग के साथ 'नहीं' का प्रयोग भी मिलता है, जैसे, 
मन हिसाब के आँकड़ों में रमता ही नहीं । (पृष्ठ १८) 
बिसू के घर तो गये ही नहीं । (पृष्ठ ३८) 


9. प्रश्नात्मक 'न' का प्रयोग 


यह तो सामान्य नियम है कि इस प्रकार के 'न' का प्रयोग सदा क्रियापद के पश्चात्‌ ही 
किया जाता है । वस्तुतः इसको स्थानान्तरण का प्रयोग नहीं माना जायेगा । पर जब कभी 


tq' के साथ अन्य पद मूल वाकय में से निकालकर वाक्य के अन्त में रख दिये जाएं तो 
स्थानान्तरण मानना चाहिए | इस प्रकार की प्रवृत्ति के कुछ उदाहरण द्रष्टव्य हैं : 


दो बातों का ध्यान रखा गया है न? (पृष्ठ ७१) 

मरता तो गरीब ही है न ? (पृष्ठ ४७) 

ag के साथ ही कोई समझौता हो रहा है न ? (पृष्ठ ६३) 

दत्ता बाबू ही नाम है सम्पादक का ? (पृष्ठ २७) 

यह प्रवृत्ति व्यक्तिगत पारिवारिक पत्रों तथा भाषणों में विशेषतः दिखाई देती थी पर 
अब नई कहानियों तथा उपन्यासों में बढ़ती जा रही है, जिससे सिद्ध होता है कि साहित्य की 
भाषा बोलचाल की भाषा के निकट आ गई है । 


ON SOME OVERLOOKED REFERENCES TO SIX LOST 
LITERARY WORKS IN THE MAHA-VYUTPATTI 


Biswanath Bhattacharya 


The miscellaneous collection of words under Scction 245! of the valuable 
Maha-vyutpaiti contains some overlooked references to six lost literary works as 
follows :— 


1. 7627 (1359)* 
—vadhah) [< Kamsa-vadhak] ; 

2. 7628 (1360)———Rin:—po:—che:—(— Ratna—) phrogs:—pa' 
[=-hrtam> —(4—) haranam] [> Ratnaharanam] ; 

3. 7629 (1361) Rol:—(=laigala-paddhati—) bıňed:—* (—-labdha 
—>—labdha—) [> langala-paddhati-labdha—>Sita—] phrogs:-pa:5 (=—hara- 
nam) [> Sita-haranam] ; 

4. 7630 (1362) 
[2 Janapada-kalyàni ] ; 

5. 7631 (1363)— Gser'—ldan:—mo:—*) (=Rukmini—) phrogs:—pa* 
(2 —haranam) [> Rukmini-haragam] and 

6. 7663 (1395) Ni—ma:—(-Sürya--) $ar—ba* (= +uditam> 
+-udayah) [> Stiryodayah> Sauryodayika]. 


Hkhar'—ba—(=Kamsa—) bsad’ (=-hatam> 


YuL—gyi (=janapadasya) bzax—mo* (—Kalyani) 


I. Skad-—go:—hdun:—gyi: mii-—la: « 

2. The first numerical reference indicates the serial number of the entry in the Maha- 
ayutpatti while the second one within brackets stands for the serial number of the 
entry in Section 245. The subsequent references have to be understood similarly. 
Khar:—ba:—bsad:—— —sic. ४.1. Khar—bsad'—pa: « 

9—riied:—9 — ——3sic. 

« V.1. Rol:—siied:—phrogs: « 

°_jdan'—phrogs:—pa" (esRukmigi-haranam) डा 


Pepe 
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No further particulars of these six literary works are found in the Maha- 
vyulpatli. From the mere title one cannot determine with precision the type of 
the literary work in each case. Nevertheless, one can surmise to a certain 
extent that the **Aatnaharagam" , “Sita-haragam’? and ‘‘Rukmini-haranam”’ being 
titles in the neuter gender refer to some “kayyam” or «akhyanam". The title 
‘Kamsa-vadha’” is in masculine, and as such it appears to refer to some 
‘granthap. The remaining two, viz., the **Janapada-kalyüni" and the 
**Sauryodayika"", are titles in feminine, and so they scem to stand for some 
‘Katha’. 


Of these the ‘‘Sita-haranam” is evidently based on Valmiki’s Ramayana. 
The ‘‘Kamsa-vadhak’’, “Raindharapam’? and ‘“‘Rukmini-harayam’’ are built no 
doubt on Badarayana’s Mahabharata and — Hari-vamfa-Purüna. But we are 
not in a position now to assess the points of deviation from the original Epic 
stories and the points of innovation introduced in these lost works. However, 
the plots of the **Zanapada-kalyani" and ‘‘Sauryodayika’’ are not known to us 
at the present moment. 


In any case, all these titles are anonymous literary works of unknown 
date. 


Now, of these the **Sila-haranam? has also been referred to by Jinendra- 
buddhi, Maitreyaraksita, Hemacandra, ‘Malayagiri, Yaksavarman and 
Vardhamàna!, 1 


The '*Reinaharagan)' has also been referred to by Bhamaha in the 
Kaoyalankara*. 


We are also aware of Sesakrsna's Kamsa-vadha-najaka"3. But it is not 
possible to ascertain whether the Maha-vyutpatti refers to this drama. 


About the ‘‘Rukmint-haranam’’, ‘‘Janapada-kalyani?? and **Sauryodayika" 
we have not found any other data as yet. 


—— —Ó—— 


l. For the details sec the present writer's article entitled “References to Some Lost 
Ramayana—based Works in the Sanskrit Grammatical Literature" accepted for 
publication in Journal of Oriental Research, Madras. 

2. paryayoktan yad anyena prakarena *bhidhiyate | 
uvaca Ratnaharane Caidyam Sarigadhanur yatha || 
grheso adhvasu và na *nnam bhunjmahe yad adhitinah | 
na bhuñjate dvijds tac ca rasa-dina-nivrttaye || 

(Ed. D. T. Tatacharya, Tiruvadi, 1934, 3.8-9, pp. 64-65); 
$, Rüma-Panivada's “‘Kamsa-yaho” is-a poem in Prakrit, 


DOES THE WORD BHIKSU-SUTRA IN PANINI MEAN 


THE BRAHMA-SUTRA 
Ram Shankar Bhattacharya 


Panini mentions ‘Bhiksu-sitra’ in his sūtra Parasaryasilalibhyam bhiksu-nata- 


sitrayoh.1 Commentators and modern scholars have expressed divergent 
views on the nature of the Bhiksusütra. Some are of opinion that the extant 
Brahmasütra or Vedantasütra is the same as the Bhiksusitra.* These persons 
take the word Paragarya in the süira3 as the patronymic name of the author 
who composed the well known Brahmasüira. Others think that the word refers 
to the sitra-s on Samkhya by the bhiksu Paücaikha.* 


We are of opinion that (i) the Bhiksusitra is a class name and not the 


name of any particular work; that (ii) the word refers to any work by ancient 
teachers that deals with the rules of conduct of bhiksu-s (i.e. the persons of the 


N = 
. 


IV.3.110 : 

“The Bhiksusitra-s of Paragarya (4.3.11U) which probably devoted the carliest 
Vedanta treatises written in sitra form” (Dr. V. S. Agrawala: India as known to Panini, 
p- 391; sce also p. 338); “As Parfarya isa name of Vyasa, the son of Pardéara, it 
has been supposed that Panini meant by Bhiksu-sütra-s, the Brahmasülra-s, sometimes 
ascribed to Vyasa’? (Six Systems of Indian Philosophy, p. 127, ed. 1899). ‘Panini 


alludes to the Brakmasitra-s...” (The Age of Patanjali, p. 5). “भिक्षवः संन्यासिनः 
तदधिकारिक सूत्रं भिक्षुसूत्रं व्यासप्रणीतं प्रसिद्धम्‌ ` (Balamanorama on Sid.Kau.), Vide 


संस्कृत व्याकरण शास्र का इतिहास, Vol. 1, p. 252. 

IV.3.110 , 

“On the other hand it is also probable that the Bhiksusaira-s of Parssarya referred 
to some Sāmkhya treatise. Paficasikha is spoken ofa bhiksu and of Parafara gotra 
(Santi-p. 320 24) and being a historical teacher ‘of outstanding merit in the Samkhya 
tradition is believed to have written a workin prose silira-s in which his doctrine 
leaned more towards Vedanta (Keith: Samklya System, १२ (India as Known to Panini, 


p. 338); see १० संस्कृत्‌ व्याकरण wr का इतिहास, Vols Ty p: 22 
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fourth dframa) ; that (iii) the extant Brahmasütra or any work of similar nature 
cannot be called Bhikgusütra and that (iv) the süra-work of Parica$ikha on 
Samkhya was not called Bhiksusütra. 

Following arguments are to be considered in this connection : 


(A) The word Bhiksusitra cannot be interpreted to mean Brahmasütra 
whose essential characteristic is to discuss the Vedanta-texts, if we compare 
the word with similar words like Rathasütra, Hastisütra, Afvasüira, Yanirasitra, 
etc. (Some of these sülra-s are mentioned in the Mahabharata.) The word 
Rathasütra means a work dealing with the construction etc. of chariots; simi- 
larly Hastisutra means a work dealing with the disease etc., of elephants. 
In the same way Bhiksusttra must mean a work dealing with bhikgu-s, i.e. the 
conduct or duties (carya) of bhiksu-s. As the conduct of the bhiksu-s is not the 
subject of the Brahmasütra it cannot be called Bhikgusutra. 

(B) Some may say that the word Bhiksustira can well mean Brahmasiitra, 
for the study of the Brahmasiilra is prescribed for the bhikgu-s ; i.e. the word 
Bhiksu-sütra means a text in sūtra form to be studied by bhiksu-s. In this sense 
the word falls under the Sakaparthivadi group of Panini (भिक्षु-अध्येतव्यं सूत्रम्‌ 
भिक्षुसूत्रम्‌). To us this explanation seems to be far-fetched, for the simple 
reason that we hardly find words of similar nature (i.e. names of works based 
on the names of their readers) in the vast literature of Sanskrit. Moreover, 
we find no §astric authority to hold that only Bhiksu-s are eligible to study 
the Brahmasitra. Had it been so, learned householders would not have 
composed expositions on the (extant) Brahmasutra.? ‘If at all we are to take 
Bhiksusiira as a word of Sakaparthivadi group we would think it better to ana- 
lyse it as भिक्षुविषयकं सूत्रम्‌ where the word bhiksu stands for bhikgucaryd (the 
conduct, i.e. the duties of bhiksu-s). 


: . (C) To say that the extant Brahmasutra may be called Bhiksusttra as it 
helps one attain the stage of a bhiksu (bhiksutva-sampadaka) is fanciful, for it 
cannot be held that the act of attaining bhiksuhood is the chief subject of 
the Brahmasutra or the chief purpose of the composition of the Brahmasutra, 
in spite of the fact that the third and fourth chapters of the Brahmasutra con- 


— 


1.  Sabhà, 5.121.122 
2. Thatthe householders are eligible for the study of Vedanta is clearly stated in 


various works; स्वकर्मणामनुष्ठानाम्‌ सम्यगात्मनिदर्शनात्‌ । वेदान्तानां परिज्ञात्ताद्‌ गृहस्थो- 
sfr विमुच्यते || Yogiyajnavalkya, 11.45 quoted in Apararka on Taj. Smrii, 3.57- 

3. The subject of the Brahmasiira-s can be known from the following statement of 
58517० -वेदान्तवाक्‍्यकुसुमग्रथनाथंत्वात्‌ सूत्राणाम्‌ । वेदान्तवाक्यानि हि que 
विचार्यन्ते” | farirakabhagya, 1.1.2, f 
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tain discussion on sannyāsa and similar subjects. Moreover, had the Brakina- 
sutra been called Bhik;usütra on account of the aforesaid reason, it must have 
been composed by a Bhiksu. It would be too much to assume that the author 
of the extant Brahmasütra or the authors of the ancient Brahmasutra-s (now 
lost) were bhikgu-s, i.e. these teachers composed their sutra works while they 
were in the fourth dgrama. 


(D) We have a much weighty argument against taking the Bhiksusutra 
of Panini as identical with the extant Brahmasutra. It is the absence of the 
application of the rule of tadvisayatd' in referring to the extant Brahmasutra. 
To be explicit: the rule of tadvigayata is applied not only to the field of the 
names of the Samhitas and the Brahmanas, but also (to some extent) to the 


field of the Kalpasutra, JVatasütra and Bbhiksusutra*, If the rule of. 


tadvisayata is applied, we cannot have much expression as वैयासिकी उत्तरमीमांसा 
(or शारीरकमीमांसा) but we will be compelled to add another secondary 
suffix after the word Vaiyasiki in the sense of fadadhtte or tadveda®. and to use 
the word thus derived in the plural number only (cf. ऐतरेयिण:, तैत्तिरीया: etc.) 
Do we find this process at the time of referring to the Brahmasutra in any 
authoritative works? This shows that the well known Brakmasutra does not 
fall under the category of Bhiksusttra mentioned by Panini. 


(E) According to us the word Bhikgusütra is a class name and it refers 
to all those ancient works that deal with the conduct (carya) of bhiksu-s (persons 
of the fourth asrama). These works in siira-s (laconic statements) were com- 
posed by such ancient sages as Devala, Harita, and others. Though these 
Siitra works by the most ancient teachers appear to have been lost yet we find 
a few passages of these works as quotations (sometimes verbatim and some- 
times even in incorrect forms) in the Digests or in the commentaries on 
Dharma£üstra.* : 

(F) Though we have not found a sūtra work by Parasarya on bhikguearyd, 
nor have we found any statement by Parasarya quoted in any Digest, etc. 
yet the existence of a Bhiksusttra by Paragarya may be inferred from the state- 
ments of Paragara on bhiksudharma quoted in some Digests. It is quite likely 


— 


l. Agjadhyai, 1V.2.66. 

2. Mahàbhigya, 1V-2.66. 

3. Panini, 4.2.59. | 

4. Vide कृत्यकल्पतरु, NANS, p: 42, 50; 78, 85, etc. where süira-s of Devala and others 


have been quoted, m ` 
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that in some cases, if not in all the printed form Para$ara is corrupt and the 
correct form is Parasarya. 

It should be clearly noted that as the rule of tadvisayata is associated with 
a sūira! we are to use the word Paragarin in the plural number only; i.e. we 
are to use the word पाराशरिणः (भिक्षवः) and not पाराशरी (in the singular number). 
If Páráarya composed a work on Smrii we may refer to the work by the 
word Parüfari Smfti. This very expression can be used even if the name of 
the author is Parásara, so far as the grammatical process is concerned. 

It cannot be said definitely that the word Pārāśarya refers to the bhiksu 
Pañcaśikha, though he is said to be a Paráfaryasagotra in Süntiparvan? for the 
expression simply means ‘a man belonging to the gotra called Parasarya’ (This 
gotra is not the gotra—a technical word of grammar). Even if the word 
Pārāśarya is taken as referring to the bhiksu Parica$ikha (for which indepen- 
dent evidence is required), the word Bhiksustitra cannot be taken in the sense 
of the 'sufra-s on Samkhya’ for the simple reason that these sitra-s do not deal 
with bhiksucarya. 

(G) Asto who was this Paragarya is almost impossible to ascertain. 
The word Para$arya has two significations: (i) It means a gotra (i.e. any 
descendent beginning with the grand-son, a gotrapatya asis usually called in 
grammar) of a person named Parasara. There may be any number of Para- 
$arya-s and unless distinctive epithets are used to distinguish one ParaSarya 
from the other, itis practically impossible to identify persons bearing the 
name Pardsarya. (ii) Italso means a man belonging to the gotra called 
Parasarya. This goira is laukika i.e. itis not in the Paninian sense of gotrdpatya 
as shown above. Ifthetexison gotrapravara mention Paragarya as a name 
ofa gotra, then all persons belonging to this gotra will be called Parásarya. 
According to our age-old custom a person of Paragarya-gotra is usually called 
Parafaryasagotra (i.e. a is added before the word gotra). 

In the present state of our knowledge it is not possible to identify Para- 
$arya mentioned by Panini. Though we have Purāņic references to a few 
Parasaryas yet no Puranic passage speaks of their authorship of the Bhiksusutra. 
We have a Brahmanic reference? which shows that there was a certain Para- 
Sarya who was different from a certain Badarayana (a goirapatya of a certain 
Badara; there may be any number of Badaras.* It is unfortunate 


that we find no mention of his authorship of the Bhiksusitra in any Brahmana- 
work, 


1. IV.3.110 

2. 320.24 _. 

3. Samavidhüna Brahmana, 1II.9.9 
4, Panini, 4.1.99 


THE GUJARATI PASSIVES IN—a— 


H. C. Bhayani 


l. In Modern Gujarati the passive verbal base is derived from the active 
one by suffixing -Z- to the latter. For example: 

kar-, ‘do’ : karā- ‘be done’ 

Kkarüo- (caus.) : karāvā- (pass. of caus.) 

The passives have usually several othershades of meaning also, like 

‘be able’, ‘be permitted’ etc. The past passive marker in standard Gujarati 
is -y-, the same as it is for the active. But dialectally (e.g. in Gohilwadi) we 
have -n- for the past passive. For example for dir.n.sing. we have 


karyayu (standard) : kara (dial.) 


The past passive form in -y- is an innovation. It was created on the 
analogy ofthe active form. In Old Gujarati we have past passive forms in 
-n- only, which have been conserved in modern dialects. 


The -d- passives have been noted also from’ Medieval Awadhi and Bengali. 
But now all the NIA. languages except Gujarati have periphrastic passive, 
instead of the suffixal passive we find in OIA. and M IA For Gujarati also 
prior to Medeilval Gujarati we do not find the -a- passives. The problem 
is how this new passive originated. 


We already have in this matter several suggestions, most of which are 
possible guesses at the best. A. F. R. Hoernle derived the -4- passives from 
Sanskrit causatives? in -dy- (e.g. Sk. payayati, ‘causes to drink’). This view was 
accepted by G. A. Grierson and L. P. Tessitori. But J: Bloch did not find 
Hoernle’s suggestion attractive, though he had no definite alternative expla- 


1. Bloch, J., Indo-Aryan (A. Master's English translation), 1965, p. 238. 
2. Indo-Aryan, pp» 231-238, 292-293. 
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nation to offer. He believed, the fcrm originated in MIA under some 
analogical influence.’ P. B. Pandit mentions the various solutions noted by 
Bloch along with T. N. Dave’s view, but he finds all of them unsatisfactory and 
leaves the matter at that?. Dave has suggested? that the present form of the -4- 
passive (c.g. Medieval Gujarati mukzi, ‘is released’) is an analogical formation 
from the past passive participle in -anau(e.g. mukanau, ‘was released’). The latter 
itself Dave derives from the present participle suffix -dna- found with Sanskrit 
medio-passive bases (e.g. bhuitjana- ‘eating’ from bhuj- ‘to eat’). As far as the 
phonology goes, this would be alright, but the semantic difficulties, viz., the 
present and active developing into the past and passive seem insuperable. 


2. The derivation offered, however, by K. K. Shastri‘ provides a 
satisfactory explanation, although he has not examined fully all the implica- 
tions of his suggestions, and has also not undertaken to discuss the issues 
involved. Shastri has traced back the -a- passives to the -ay- denominatives 


. Li . Li . . ~ 
of Sanskrit. He sees the Gajarati denominatives in -à- e.g. gandhavu, ‘to 


smell (intr.)" from gandh, ‘smell’, sukduu, ‘to dry (intr.)’ from süku, ‘dry’ etc. 
Secondly he proposes to connect the past particile suffix -ga- with Sanskrit 
past participle suffix -na- an allomorph of -ta-. Both these sugestions appear 
to besound. Only we have to work out and demonstrate all the interrela- 
tionships involved. 


3. One of the six classes of Sanskrit denominatives, viz., the kyan class, 
has -y- as the stem-formative, and it takes medio-passive endings. These 
denominatives have as a rule the distinctive meaning ‘to act or behave like X"; 
the X standing for the basic noun. For example, sphulingdyate, ‘acts like a 
spark’, samudrayate, ‘behaves like an ocean’. 


There is, however, a subgroup within this class of denominatives which 
have rather a different shade of meaning. They signify not ‘to act or 
behave like X’, but ‘to experience X’, ‘to be in X^, ‘to become X^. or ‘to 
serve as X’, where X stands for the basic noun or adjective that signifies 
some mental state or quality. The examples are as follows : 
mülayate, ‘serves as a garland’ 

Sighrayate, ‘becomes speedy’ 


l. lbid. p. 288; D. P. Tessitori, *Noteson the Grammar etc.’, Indian Antiquatys 
1914-1915. $ 140. 

2. Pandit, P. B.; Gujarati Bhaga-nü Dhvanisvarūp ane Dhvaniparivartan’, second edition; 
1974, pp. 234-235. 

3. Dave, T. N., A Study of Gujarati Language, 1935, p. 47. 

4. Shastri, K. K., Gujarati Rüparacana, 1958, pp. 216-217. 
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lohitayate, ‘reddens (intr.)? 

mandayate, ‘slows down’ 

utsukdyate, ‘becomes eager’ 

fithilayate, ‘loosens (intr.)? 

adharayate, ‘suffers defeat? 

durmandayate, ‘is depressed’ 

taralayate, ‘suffers grief" 

mandalàyate, ‘becomes circular’ 

dhümayale, ‘gives out smoke’ 

We cannot miss the ‘passive’ thrust of meaning of these medio-passive 
denominatives. 

Secondly, there is a group of monosyllavic, intransitive verbal roots in 
Sanskrit ending in --, which has the generally shared meaning of ‘to assume 
or suffer a state? : For example : 


glayati, ‘feels fatigue’ pyayaie, ‘fattens’ 
mlàyati, ‘withers’ vayati, ‘dries up’ 
$yayati, *congeals' drati, ‘runs’ 
styayali, ‘collects (intr.)’ nidrati, ‘sleeps’ 


dghrati, ‘smells’ 
These roots form their past passive participle with the suffix -na- : 
glana, mlana-, £yana- siyana-, pyüna, vana-, drana-, nidrana-, aghrana-. 
In Middle Indo-Aryan, and especially in Prakrit and Apabhramga, we 
have similar correlations of present forms and past passive participle forms of 
some intransitive verbs with their roots ending in -2-. For example : 


milayai ; mildna- palayai : paldna- 
gilayai : gildna- agghdyai : agghdna- 
niddàyai : niddana- nivvdi : nivvdna- 
viddayai : viddana- uvodyai, uvodi ; uvvana- 
vijjhayai, vijjhai : vijjhana- sammdi : sammàna- 


Besides, we have some new intransitive verbs with similar forms and 
‘passive’ meanings. For example : 


orummai, ‘dries up’ ulhài, ‘is extinguished’ 
vikkayat, ‘sells’ (intr.) kummāņu, ‘withered’ 


dhandi, ‘is kind to’ =a 
We can see continuation of this type of verbs in Modern Gujarati 
verbs like : 


bujhavu, ‘to be extinguished” 
samaou, ‘to be contained’ 


olgou, *to be extinguished’ 
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Modern Hindi verbs like aghana, ‘to be fed up’ are also comparable 
here. 

Thus on the one hand there was in continuous use throughout the 
OIA., MIA. and Old Gujarati periods a set of intransitive verbs with roots 
ending in -d- and generally signifying ‘to feel, experience or suffer some 
mental state’, ‘to be in a feeling state’, ‘to occur’. Side by. side with this 
there was in use the past passive participles with the special suffix -na- (Ap. 
-mau). This gave rise, by reinterpretation and metanalysis, to -a- as a verbal 
suffix. This process got support from two other morphological developments, 
The Prakrit passive formative -ijja- fell together with the -ijja- of the potential 
and thereby weakened its communicative power. The alternative passive 
marker -iya- gradually lost its passive meaning, and due to several 
developments in syntax and the present system, came to be reinterpreted 
as the marker of present first person plural ‘active. The communicative gap, 
created by these developments was filled up by -a- which got established as 
the passive marker, with nau as its special past participle formative. 

This -4- formative, however, has also preserved its original roles of 
(a) forming denominatives from nominal bases signifying mental states, and 
(b) of occurring as a marker of such intransitive verbal roots!, This may be 
illustrated with a few examples : 


bharam, ‘delusion’ ; bharmàvü, ‘to be deluded’ 
saram, ‘shame’, न Samavit, ‘to be ashamed? 
lobh, ‘covetousness’, lobhavit, ‘to be covetous’ 
lalac, ‘temptation’, lalcdvg, ‘to be tempted’ 


ris, anger, rifavü, ‘to be angry’ 

kasta, ‘pain’, kastavit, ‘to be pained’ : 
gandha, * (foul) smell’, gandhavit, ‘to emit foul smell? . 
ghd, ‘wound’, . ` ghavavit, ‘to be wounded? 

kat, ‘rust’ katavit, ‘to be rusted? 

The following have no separable nominal base : 

ghabraci, ‘to be nervous? 

bastavit, ‘to regret, to be repentant’ 

mujhdvit, ‘to be confused’ 
.ribdvi, ‘to be tortured? 

sidavil, ‘to be depressed? 

vilavit, ‘to be extinguished’ 

e e£ 
guglāvu, ‘to be suffocated? 

eee 


I. For various semantic functions of -द- as a verbal formative in Modern Gujarati acy 
Bhayani, H. G., Thodok Vyakran Vicar, Third edition, 1978, pp. 132139, 


SOME NOTES ON SANSKRIT ETYMOLOGY 
T. Burrow 


l. aráni- *firestick 
The two sticks rubbed together to produce fire are usually used in the dual, 
but when referred to singly they are distinguished as uttararani- and adhararant-. 
Their operation is thus described in RV1: 


agnim náro didhitibhir arányor 
hdstacyuti janayanta prasastém.* 


“Men by their skills generate Agni, the praised one, with movement of 
the hands”. The effort involved in this process was considerable, as a result 
of which the god Agni was known as sdhasah stinth, ‘son of force’, i.e. of the 
force used in the production of fire by this process. There were two ways of pro- 
curing fire. It could either be got from an existing fire kept alight for the 
purpose, or it could be produced by the use of the firesticks. These 
alternatives are referred to in Afvaldyana Sraulasutra : (agnim) dhriyamanam vā 
prajvalya aranimantam vā mathitva*. i.e. ‘Either having caused to flare up a fire 
which has been kept going, or having produced by friction the fire which is in 
firesticks:^" 

Some unsatisfactory suggestions have been made about the derivation of 
this word, and in particular about the identity of the root involved. 
Boehthlingk and Roth connected it with their verbal root ar-, a root of multiple 
Origin and meaning but in this case having the meaning ‘sich eng anschli- 
essen’, A similar derivation was given in The Sanskrit Language. The 
objection here is that the root ar-, ‘to fil’ would be suitable in the case of 


— 


1, 7.1.1. 
2. 2.2. 
3, P. 197, 
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something fitted in and staying fitted, but is not appropriate to the vigorous 
action described above. Another suggestion recorded by Mayrhofer! is that 
of R. Hauschild, which would connect it with the IE root al-, ‘to nourish’. 
The objection here is that it is the generation of fire that is involved in this 
process, not its strengthening. There is another IE root which provides a 
more satisfactory derivation for the word ardni- than either of the two pre- 
viously suggested. This is the root al-, ‘to grind’ which I suggested as an 
alternative to my previous suggestion in The Problem of Shwe in Sanskrit*, 
This root has the exact meaning suitable to the process of producing fire from 
the firesticks by grinding one against the other. Its appropriatness is so 
obvious that there can be no doubt as to superiority of this derivation to the 
others which have been proposed. 


The IE root al-, ‘to grind’ is not very widely distributed. The comparative 
dictionary of J. Pokorny? quotes it in verbal use only from Greek and Armenian. 
To these are now to be added Iranian where a corresponding root ar-, ‘to 
grind’ is richly represented. When a new comparative dictionary of Indo- 
European is produced, these forms will have to be added. 


This is not the only derivative of this root in Indo-Aryan. It was 
recognised early that the Hindi word afd, ‘meal, flour’ was derived from this 
roots. This was correctly derived from MIA agfa-, and ultimately from alto-, 
‘ground’. More evidence has been added since, notably NW Prakrit (Niya) 
aja (i.e. ajfa-), and a sanskritisation of a MIA ajfa- listed in the dictionary 
Medini and given the meaning ‘food’. As regards the stages of development 
of this word, I wrongly stated in BSOAS®, that in this word, and in fajta- 
‘cloth’ that '*-]t- has been assimilated to produce the double cerebral, as 
opposed to the usual rule stated above, according to which normally the single 
cerebral results". This process can be more precisely stated. There was à 
dialectal variation in old Indo-Aryan in the treatment of IE l. In one dialect 
it remained, while in another it was changed to ras in Iranian. In the 
literary language both these treatments are found, with a preponderance of 
r-forms in the Rgveda. When -l- was followed by -t-, and it was preserved, 
Fortunatov’s law operated, and the combination was replaced by single -F* 
pata-, ‘cloth’ <palta-. When, however, the -l- was changed to-r-, the com- 


1. EWA, 1.47. 

2. P. 90. 

3. IE, pp. 28-9. 

4. H. W. Bailey, Dictionary of Khotan Saka, p. 22. E 
5. Wackernagel, Altindisehe Grammatik, I, p. 170, quoting E. Leuman, KZ, 30.955» 
6, 35, p. 539, SS 
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bination remained at the old Indo-Aryan stage thus giving parta-. Assimilation 
took place only atthe Middle Indo-Aryan stage producing the alternative 
form patta- <parta-. Tn the same way -l- developed to -r- in arta- <alta— 
<allto-, and at the middle Indo-Aryan stage this was assimilated to atta-. 

The root in question is a disyllabic root ( 46 ). In Greek this invariably 
appears as disyllabic with the reduced grade of final vowel, i.e. ale-, in such 
forms as वाढ, ‘grind’, aleton, ‘mill’, alear, ‘flour’, etc. It was pointed out in 
The Problem of Shwa in Sanskrit! that a similar disyllabic base is to be assumed 
in Skt. ardni-, which is, therefore, to be analysed as ard-ni-. By contrast a 
monosyllabic form of the root appears in at/a- <arta- <alto-. This also goes 
back to the base alz- but in this case we have not a reduced grade as in the 
Gk. forms and in ard-ni- but a zero grade in which the final long vowel of the 
disyllabic base has been elided. Such forms are not uncommon, as can be 


illustrated by derivatives of the root jan- (IE disyllabic gent-) such as janti-, 
‘offspring, creature’, jantva-, ‘to be born’, and jánman-, ‘birth’, and similar 
forms from other roots. 

As a final note on this word reference may be made to the fact that in 
TPS 19463, I suggested a derivation from Dravidian, Ta. arai, ‘to rub, 
grind’, etc. (DED 191). This was rightly rejected by M. Mayrhofer and it 
was later ignored in DED. Dravidian etymologies should not be sought 
when a perfectly good IE derivation is available, and in any case they are 
not likely to be found among the ancient terms of Indo-Aryan ritual. 


2. alaji-, ‘inflammation of the eye’. 

The word occurs in this form in the Atharvaveda, and there is an alternative 
form with long -i in the medical literature (alajz). For this word also a 
Dravidian etymology was proposed in DED 234°. The same objection 
applies here as applied in the case of the proposed Dravidian etymology of 
the preceding word; that is to say that there exists an Indo-European Foot 
al-, ‘to burn’ for which see J. Pokorny, Indogermanisches Etymologisches 
Worterbuch®, This root occurs also in Skt. alata-, ‘firebrand’, and in Lat. 
adoleo, ‘to burn, consume by fire’, altare, ‘altar’, etc. As regards the formation 
of Skt. alaji- the probability is that we have here also a disyllabic root, and 


Loc. cit. 

The Problem of Shwa in Sanskrit, p. 7. 
72. 22: 

EWA, 1, p.47. 

+ Ta. aralci from aral, ‘to burn, be hot’. 
6. P. 28. 
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that the word is to be analysed ala-ji-, containing the full grade I of such a 
root. That the root isa disyllabic root is also indicated by the word élmuka., 
‘torch’? which etymologists have agreed to put here. The form of the root in 
this word, ul-, is derived from the double zero form of the root (represented 
by Brugmann by a long sonant l, and by others in various different ways). 
This becomes ul-. not il- on account of the following labial nasal -m-, and 
since the -l- is preserved, and not changed to -r- there is no lengthening of the 
vowel as there is when -r- is involved ( püirga-, etc.). 1 

A word derived from the same IE root, in which the same development 
of meaning occurs, although the stem-formation is quite different, occurs in 
Khotanese Saka : arādā, ‘inflammation’. 


3. alasandra-, ‘Dolichos catjang’. 


This Sanskrit word is recorded in the lexicon Vaijayantz*. Of the 
synomyms quoted here, rajamasa- is attested in texts, and may, therefore, be 
regarded as the usual Sanskrit name of this plant, while the others are quoted 
only from lexica, and in the case of alasandra- the word is known only from 
this lexicon. The word is to be connected with an entry in the Dravidian 
Etymological Dictionary, namely no. 205, Ka. alasündi, alasande, etc., Te. 
alasandelu, alasandiyalu, etc. Other related forms are Ma. alafante and Tu.alasa- 
ndé,‘id’. ArdhamagadhI Prakrit has alisamdaga-, alisamdaya- vaguely rendered 
‘a kind of crop (dhanyavisesa-)’, but which obviously belong here in form and 


meaning. A modern IA derivative of this is seen in Mar. alsuda, fa creeper 
bearing a kind of bean’. 


In addition to these forms the Malayalam lexicon provides a form corres- 
ponding exactly to the Sanskrit: alasdndram ‘a kind of pulse’. In this we may 
recognise a loan word from the Sanskrit word as attested in the 
Vaijayanti, and one which confirms the existence of the Sanskrit word recorded 
in that lexicon.: The fact that itis not elsewhere recorded is, no doubt, due 
to the fact that it was a specifically South Indian word as is evidenced by the 
distribution of the words listed above. As regards the etymology of the word 
the Malayalam Lexicon has a suggestion to the effect that the plant is 50 
_ called because it was an import from the West and, therefore, named after 
the city of Alexandria. We know from Pali texts that the form this city 
name took in India was, in its middle Indo-Aryan form, alasanda-. The 
corresponding Sanskrit form one would expect to be alasandra- and although 


I. Seethe remarks on this word by H. W. Bailey in his Dictionary of Khotan Saka, 7. 
2. alasündre rājamāşo nispaoas $vetasimbikā, p- 126, 1.92. 
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it is not attested as the name of city it is made clear by the Pali evidence that 
it must have been the form which Alexandria acquired in Sanskrit. It is 
this form which has been preserved in the Sanskrit lexicon, and in the 
Malayalam loanword, as the name of a crop imported from the West. 


4. auati[a-, etc. 


Three terms meaning ‘flat-nosed’ are laid down by Panini? according to 
which the suffixes fifa-c, nàfa-c and bhrata-c are added to ava to produce words 
of this sense : avatitd-, avandtá-, avabhratd-. Apart from Panini the only text so 
far from which any of these words can be quoted is the JJarsacarita which has 
the compound avandta-ndsika-. With the word avabhratd- we may compare 
the Vedic adjective an-avabhra- which occurs in the compound anavabhrdradhas- 
‘whose gifts are not inadequate'?. The adjective avabhrafa-, ‘depressed (of the 
nose)’ is to be analysed avabhra-ta-, a form in which the suffix -/a- has been 
added, the avabhra- which is seen in the Vedic adjective avabhra- which is 
attested in the above compound. The suffix -fa- isa colloquial suffix, not 
much attested in Sanskrit, but well developed in Prakrit in the form -da-*, 
Such forms were obviously avoided in standard Sanskrit, but an example 
like this shows that the suffix had already come into being in sub-standard 
speech by the time of Panini. Another well known example, also figuring in 
the gammatical literature, is vadhüfi*, ‘young woman of marriageable age’. 


Yet another example is to be found in another word in the above list, 
avanaja-,to be analysed avana-fa-. This form is in fact Middle Indo-Aryan, 
avand- having developed at this stage from ava-nas-, ‘having a depressed nosed’, 
with the regular loss of the final -s. To this avand- the secondary suffix -fa- 
has then been added. 


The final -fa- of avatita- cannot be analysed in the same way 
since an avati- would produce no meaning. The explanation is quite 
different, and, possibly, a good deal more interesting. This -tita- which 
follows ava- in this subjective has a noteworthy resemblance to the Hittite 
word for ‘nose’, titita-. The fact that the £^s of Sanskrit are retroflex causes 
no difficulty, since sporadic retroflexion has been shown to be very common 
in Sanskrit, and consequently we may safely restore the original form of this 
element of the word as -tita-. The connection of this with the Hittite word 


1. 5.2.31. 

2. RV, 1. 166.7, etc. 

9. J. Bloch, L., Indo-Aryan, p. 165 
4. cf. p. 4.1.20 Värit. 
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can best be explained by assuming that in the latter case we have a redupli- 
cated form ti-tita-. 

The usual IE word for ‘nose’, represented by Sanskrit nds-[nas-, etc., 
meant originally ‘nostril’ as can be seen from the use of the dual in Vedic 
naso, and from forms like-Lat. ndrés, etc. The meaning ‘nostril’ is primary 
and the meaning ‘nose’ secondary to this. This being the case it would not 
have been surprising if there had been in Indo-European another word for 
‘nose’, not dependent on a word meaning ‘nostril’, which was in due course 
supplanted by derivatives of the latter. A comparison of this -dita- of 
Sanskrit with Hitt, titite-, suggests that we may have such a word here. 


5. agti-[agthi-, etc. 

These words are defined as ‘kernel, stone of fruit’, which is somewhat 
inaccurate, since the stone of a fruit, and the edible portion inside it (e.g. of 
mango stone) are not the same thing. The meaning in fact is simply ‘stone 
of fruit. The two forms of the word are rare, since agfhi- is only lexical, and 
the form agfi- occurs only in the late Bhagavata Purana. The variation 
between the aspirated and non-aspirated form is probably textual rather than 
linguistic and to judge by asthila ‘nut’! and the other forms quoted below, 
it is probable -that of the two forms the aspirated form is the correct 
form (asthi-). Concerning the derivation of asthi- the Petersburg Dictionary has 
the following remarks : ‘‘Wohl verwandt mit asan- und afman-; davon 
abgeleitet sind wahrscheinlich asthila und agthivdnt-. Auch eine Zusammen- 
stellung mit asthi, das aber n. ist, lasst sich denken”. Of these two alter- 
natives the second seems usually to have prevailed. This is the view 
Mayrhofer?, though without much certainty. It is also adopted by 
R. Hiersche in Untersuchungen zur Frage der Tenues Aspiratae im Indogermanischen*. 
Nevertheless, a derivation from the root aś- signifying ‘hardness’ as in afman-; 
‘stone’; etc. provides a satisfactory source for the meaning of the words in 
question, namely agthi-, ‘stone of fruit’, asthila, ‘pebble; nut, hard fruit; 
hard swelling’ and asthivdnt- ‘knee-cap’ all of which are characteristically 
hard things. 

There are reasons why a connection with dsthi, ‘bone’ has been thought of, 
in spite of the evidently correct derivation just stated, which goes back to the 
Petersburg Dictionary, In first place the word asthi, ‘bone’ is also used in the 
sense of ‘stone of fruit’, as in dmrdsthi, ‘mango stone’. This development 


1. Mbh., 3. 133.9. 
2. EWA.I, p.63, 
3. pp. 58-59. 
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of meaning is natural, and has parallels. The Petersburg Dictionary 


quotes Russian kost as meaning both ‘bone’ and ‘stone of fruit, and a 
Dravidian parallel is found in DED 3619 where there are words combining 
both meanings are found (e.g. Kui prénu, ‘bone; stone of fruit’). So purely 
from the point of view of meaning there would be no difficulty in explaining 
Sanskrit asthi- as derived from a MIA atthi-. In the second place the word 
for ‘bone’ appears in Pali with retroflexion in the form affhi. This word 
means both ‘bone’ and ‘stone of fruit’, and in view of this retroflex form, 
and the combination of the two meanings, it might seem natural to regard 
the rare Sanskrit asthi- as a Sanskritisation of this, and therefore, ultimately 
derived from asihi. In Prakrit both the dental and retroflex forms are 
found, atthi and affhi, the former being the more common. According to the 
dictionaries afthi means ‘hard, unripe fruit’ and ‘stone of fruit is atthiya-. 
The dental variant means only ‘bone’. In modern IA the retroflex forms of 
the word for bone are mainly represented in the NW languages while 
in the central languages, where the words for *bone' go back to a form hadda- 
of unknown origin, the wordslisted by Turner under agti- preserve the 
meaning, ‘stone of fruit’. 


If asthi- were the only word to be considered, it would be reasonable to 
conclude that it was a Sanskritisation of a middle IA ajfhi-. But this expla- 
nation cannot apply to the other words in question, namely asfhivént- and 
asthila. Sanskrit has only dsthi, ‘bone’, and the later retroflex forms, Pa. 
atthi, etc. have to be explained as MIA developments, and cannot be used to 
account for the Vedic asthivdnt-. There is no old Indo-Aryan asthi, ‘bone’, 
and since as¢hivdnt- has a perfectly straightforward alternative etymology, 
there is no reason to assume one. In the case of asfhila the range of 
meaning—‘pebble, gravel; nut or hard fruit; hard swelling’ is not such as 
can reasonably be derived from the word meaning ‘bone’. On the other hand 
it gets a simple derivation from the root af, along with asthivdnt-. As 
regards asthi-, ‘stone of fruit? it obviously belongs to these words, so that a 
derivation from MIA asthi becomes unnecessary. On the other hand, there is 
the fact that asthi does have the combination ofmeanings ‘bone’, ‘stone of fruit’, 
and it may very well be that the retroflexion in Pali and Prakrit, which is 
phonetically irregular, is due toa confusion between asthi> atthi, ‘bone; 
stone of fruit? with asfhi- 2-ajfhi, ‘stone of fruit’, with the latter form taking 


over from the former even in the meaning ‘bone’. 


1. Gf. the meaning of agfhila- 
2. Listed in Turner, CDIAL under asthi, ‘bone’, 
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WAS THE MANCHU CANON A KANJUR 
OR A TRIPITAKA* 


Lokesh Chandra 


The Manchu Tripitaka was known so far through references in Chinese 
texts. No physical verification of its contents had been possible. By a lucky 
coincidence Professor Charles R. Bawden! has come across a volume 
which enlightens us about its contents and thereby affirms :the history 
of its translation 

The details of the Manchu Zrifitaka in the Wei-tsang t'ung-chih and the 
contents and physical description of its only available single volume given by 
Bawden enable us to define its character precisely 

(1) According to the Wei-tsang t' g-chih?, the first 14 volumes of the 
Manchu Tripitaka contained the Ta:pan-jo ching or Maha-Prajfiüpáramitd 
which is the title given by Hsüan-tsang to his translation of 12 different 
Prajüapüramita texts completed in A.D. 659 

(2) Though these 12 Prajüaparamita texts were brought together in a 
collection and given a collective title, the distinctive character of each text 
was stressed by assigning consecutive ‘Book’ (hui) numbers from 1 to 12 
The twelve texts are : 


Book 1 Sata-sahasrika in 1,00,000 sloka-s 

Book 2 PaitcavimSati-sdhasrika in 25,000 $loka-s 

Book 3  Astadasa-sahasrika in 18,000 $loka-s 

Book 4  Dafa-sahasrika in 10,000 sloka-s ec 
Book 5 Asta-sahasrika in 8,000 £loka-s : 
Book 6 Devaràja-pravara-prajiapuramita 

Book 7  Saptafatika in 700 Sloka- 


«cand the fact that, according to Fuchs, the Manchu translation was based toa great 
extent on Chineses originals, leaves open the question as to whether one should refer to 
it as a Kanjur or a Tripitaka" (Bawden 1980; 63) 

l. 1980 : 65-84 
# Bawden 1989 : 79; 
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Book 8 .Nagasri-pariprccha or Paitcagatika in 500 $loka-s 

Book 9 Vajracchedika in 300 $loka-s 

Book 10 Adhyardhogatika in 150 sloka-s 

Book 11 Pafcapáramita-nirdesa in 1800 Sloka-s 

Book 12 Suvikranta-vikrami-pari{rccha in 1200 Sloka-s. 

As these were lumped under a single collective title by Hsüan-tsang, it 
has created confusion in the minds of Tibetologists and Mongolists who are 
accustomed to the Tibetan and Mongolian Kanjurs wherein they are treated 
as independent texts and assigned separate titles following the Sanskrit 
originals. 

(3) The discovery of a volume of the Manchu Tripitaka confirms that 
Manchu followed Hsiian-tsang’s version. It is evident that serial numbers of 
“Books? (hui) of Manchu follow the Chinese precisely. Here below we give 
the correspondence of available Manchu books to Chinese : 


Book 5  Agiasahasrika!. 

Book 6 Devaraja-pravara-prajiaparamita, a part of the Suvikranta-vikrami- 

pariprccha?. 

Book 7 Saptasatika spoken by Maijjusri*. 

Book 8 WNagasri-pariprccha'. 

Book 9 Vajracchedika®. 

Book 10  Adhyardha-fatika or Prajnaparamita-naya®. 

(4) In the Chinese Tripitaka, these 12 Prajitdparamita texts are found in 
several translations. For instance, Book 2 of Hsüan-sang's version, namely 
the PafcavimSati-sahasrika, was translated three times before him: by Mokgala 
in A.D. 2917, by Kumarajiva in A.D. 4048, and by Dharmarakga in 
A.D. 286°. These earlier translations are treated as independent titles, and 
they occur in the Ming Tripifaka as serial numbers 2,3,4. While dealing with 
the Manchu, references to these earlier translations becomes misleading. 
We have to be careful in correlating the Manchu with the Clínese titles. 
This question arises because of the comments of Bawden”: **This title may be 
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Nj. le, Kl. 5, T. 220.5. 
Nj. If, KI. 6, T. 220.6 
Nj. Ig, Kl. 7, T. 220.7. 
Nj. Ih, KI. 8, 220.8. 
Nj. li, KI. 9, T. 220.9. 
Nj. lj, K1. 10, T. 220.10. 
एग. 2, K2. 

Nj. 3, K3. 

Nj. 4, K4. 
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reconstructed as A ff गीर Zr Jk xir. 4 $ AG .It differsfrom those - 


which precede it in not containing words corresponding to ‘eight thousand’, 
and in apparently belonging to a series of texts, of which it is the fifth”. 
As already indicated above, Manchu refers to the Chinese translation by 
Hsüan-tsang, whose fifth book is the Astasahasrika-prajnaparamita. When 
there are two or more Chinese translations of a particular Prajitapdramita text, 
Manchu follows the version of Hsüan-tsang and hence his numeration of the 
books in Manchu. 


Bawden? points out that Book 6 Devardja-pravara-prajia-paramita, a part 
of the Suvikranta-vikrami-pariprecha, is similar to text 231 in the Taisho 
Tripitaka, which was translated by Up$ünya in A.D. 565%, The Manchu 
does not correspond to Upasünya's translations but to Hsiian-tsang’s.4 The 
details of Manchu Books 5,6,7,8,9, and 10 given by Bawden confirm beyond 
doubt that Hsüan-tsang is being followed and no other translation. 


(5) The question arises: which edition of the Chinese Tripitaka begins 
with the Maha-prajüüpáramita. The Ming edition of the Chinese Tripitaka 
commences with this title. Thus we come to the surmise that the Manchu 
Tripifaka was based on the Ming Tripitaka. This surmise is confirmed by 
the fact that the Manchu Tripifaka was preceded by the appropriate transli- 
teration of 10,402 dharagi-s in 451 sütra-s of the Ming Tripitaka into four 
scripts in the following order: Manchu, newly created unified system of 
Chinese transcription, Mongolian and Tibetan. 


(6) A word of caution is essential. Scholars refer to the Taisho edition 
of the Chinese Tripitaka, as it is a widely accessible edition. It has changed 
the traditional sequence of texts, and thereby curtailed its utility for a 
comparative study with the Manchu Tripitaka, and to solve related problems. 
A photomechanic reproduction of the Ming Tripitaka is a sine qua non for 
Manchu, Mongol and other literary as well as artistic developments during 
the Ch’ien-lung period. It should be undertaken at the earliest. It will 
impart a new dimension to our studies and at the same time resolve quite a 
few enigmas, 


1. P.79, 

2. ४8, Nj. 9. 

3. Taisho 231. 

4. Taisho 220,6, Nj. If, Kl. 6. 
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(7) The Manchu Canon has been termed the Manchu Kanjur by 
Fuchs! in keeping with its popular nomenclature. This appelation goes 
‘back to the times of Changcha Hutuktu who was instrumental in getting the 
Manchu translation completed. Before the commencement of the Manchu 
translation an intensive planning was undertaken under the leadership of the 
Changcha Hutuktu. The counterparts of the Chinese sitra-s must have been 
traced in the Tibetan and Mongolian editions of the Kanjur to facilitate their 
translation into Manchu. We know for certain that dhdrani-s that occurred 
in the Ming edition of the Chinese 7ripitaka were compiled and corrected 
with the help of Tibetan. They were published asa quadrilingual collection 
of dhüragi-s in Manchu, Chinese, Mongolian and Tibetan. It deserves 
notice that the Manchu text comes first, thus emphasizing that the collection 
was intended to be a Manchu work. It bears the title in four languages 


as follows : 


Manchu : Aan-i araha manju nikan monggo langgül hergen-i kamchiha 
ambag'anjur nomun-i uheri tarni. 


Chinese : yü chih man han meng-ku hsi fan ho pi ta tsang ch'üan chou. 
Mongolian : gayan-u bitigsen manju kitad mongyol tübed kelen gabsuaysan 
bügüli ganjur-un tarni. 
Tibetan : rgyal-pos mdzad-pahi mañdzu ragya hor bod yig bzhi-yi skad $an- 
sbyar-bahi bkah-hgyur-gyi snags tshan-bar bkod-pa. 


In all the titles the Chinese Tripitaka is termed Kanjur: Manchu g’anjur, 
Mong. ganjur, Tib. bkah-hgvur. The Chinese title has Va-tsang A. PE 


which is the usual term for the Tripițaka. When I started to publish | 
quadrilingual collection in 1966 under the title Sanskrit Texts from the 
Imperial Palace at Peking, | was faced with the problem of finding out the 
Sanskrit titles from the Tibetan Kanjur and/or from the Chinese Tripitake. 
I could not trace them back to the Chinese Tripijaka as all the Chinese titles 
had been changed to accord with the Lamaist tradition. It was futile to try 
to trace back the Tibetan titles to the Tibetan Kanjur. The Tibetan titles 
were translations of the Chinese, though externally they bore such 4 
deluding Lamaist garb that I was always tempted to try my luck to locate 
them inthe Tibetan Kanjur. In 1966-68 I completed the reproduction of 
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the first two cases comprising 20 fascicules with a general indication of their 
contents. It was impossible to correlate them to specific titles in the Tibetan 
or Chinese Canons. For seven years (1969-1975) I struggled to correlate 
the dharani collection. In the meantime I got interested in Bunyiu Nanjio’s 
Catalogue of the Ming edition of the Chinese Tripitaka, and in 1976 I 
discovered to my great delight that the dhdrani collection followed the precise 
sequence of the Ming Tripitakd. Immediately I set out to reproduce the 
remaining six cases with the title of every text correlated to Nanjio’s 
Catalogue and its corresponding number in the Taisho edition. Bunyiu 
Nanjio had fortunately catalogued the Ming Trpitaka, which was the basis of 
the Manchu Tripitaka and of other Buddhist studies and translation projects 
in China during the Ch’ien-lung period. Its use isa must to understand the 
academic achievements of this long and eventful reign in the domains of 
Tibetan, Mongolian, Manchu and Chinese Buddhism. 


It is important to observe that the dharani collection was redacted during 
the years 1748-1758, and its printing was completed in 1773. The plan of 
the translation of the Manchu Tripitaka was finalised in 17731. It means 
that the Manchu transcriptions of dhdrani-s in the Ming edition of the Chinese 
Tripitaka were finalised before its Manchu translation was undertaken. The 
correct pronunciation of the dharani-s was important. This reinforces the 
fact that the Manchu Tripitaka was translated from the Chinese. Had it 
been translated from the Tibetan or Mongolian Kanjur the redaction of the 
transcription of the dAZrami-s was unnecessary and would not have been 
undertaken. 


(8) When Manchu was closer to Mongolian than to Chinese what was 
the reason for taking the Chinese Zripifaka as the basis of the 
Manchu Tripitaka. Majority of Manchu literature was a translation from 
Chinese. To translate from Chinese into Manchu was a well established 
tradition. Professional translators from Chinese to Manchu abounded. A 
project of the vastness of the Manchu Tripitaka demanded a host of trans- 
lators. Availability of manpower, the predilection of Manchu literati to 
transcreate from Chinese and the developed linguistic technology of trans- 
lating from Chinese into Manchu were some of the primary factors that 
influenced the Imperial decision to prepare a Manchu Tripitaka on the basis 
of the Chinese Tripitaka. Is it also an indication of the extent of sinification 
of the Manchus by the time of Emperor Ch’ien-lung? 

tt (9) The designation of the Manchu Ganon as the ‘Manchu Eanjur 
poses the question of its relationship to the Tibetan and/or Mongolian 


1. Fuchs 1930 : 391. 
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Karijurs. The Ch'ien-lung edition of both the Tibetan and Mongolian 
Kanjurs are exactly identical in contents and sequence. They have the same 
number of texts and in the same sequence. Each volume of the Mongolian 
Kanjur has the same texts as that of the corresponding Tibetan Kanjur, 
Both begin with the tantra division and end with the vinaya. Both the 
Kanjurs begin with the Mafjusri-nama-sangtti. Had the Manchu Tripitaka 
been a ‘Kanjur’ in the strict sense of the term, the first texts would have been 
the tantras commencing with the Mafjufri-ndma-sangiti, and not with the 
Prajiiaparamita-s. 

(10) The Manchu Tripitaka was accorded a Lamaist milieu in its 
collective appellation, pothi style, size of the volume, binding style, the total 
number of 108 volumes, editorial forms, manner of illustrations, the Tibetan- 
Mongolian system of giving the title of the work in original languages: 
Sanskrit, Tibetan, Chinese and Manchu. The name of the personage on the 
panel of the front cover is written in Manchu script and language on the left, 
and on the right in Tibetan script and language’. The cover panels are 
similar to the Mongolian Kanjur, ‘‘specifically to those in volumes 46 and 47, 
which are, in content, those most closely comparable with the present work, 
and which have been examined". The close conformity of the Manchu 
Tripitaka to the Lamaist traditions was a natural consequence of its redaction 
under the supervision of the Changcha Hutuktu. This was due to the 
Manchu Emperors being basically Lamaist in their faith and.in deference to 
the commanding personality of its redactor the Changcha Hutuktu who was 
a close friend of Emperor Ch'ien-lung as wellas the Imperial Preceptor. 
Thus it came to be known as the Manchu Kanjur. For the Tibetans and 
Mongols, Kanjur is their Buddhist Canon and by semantic extension any 
Buddhist Canon. When the quadrilingual collection of dhürani-s Was 
compiled from the Ming Tripitaka, the Chinese Tripitaka was designated 
Kanjur in its extended meaning. The size, the fothi style, the cover boards, 
miniatures on the front and back boards, detailed by Bawden clearly point 
to the Tibetan/Mongolian Kanjurs as the prototype and inspiration of its 
external format. On the end board of the available volume of the Manchu 
Tripitaka the following goddesses are illustrated : Zhal-bzan-ma, Blo-bazn-ma; 
Mgrin-bzai-ma, Hgro-bzan-ma. They are four of the Five Long-life 
Sisters. They clearly belong to Lamaism, They simply do not exist in 
Chinese Buddhism. 

The extant volume of the Manchu Tripifaka gives the titles in Sanskrit, 


Tibetan, Chinese and Manchu. It isa normal practice in the Tibetan 


I. Bawden 1980 ; 68. 
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Kanjur to give the Sanskrit and Tibetan titles, The Mongolian Kanjur 
gives the Sanskrit, Tibetan and Mongolian titles, The Manchu follows the 
same Lamaist usage: Sanskrit, Chinese and Manchu. The citation of the 
Sanskrit and Tibetan titles in the Manchu Tripitaka was from the Kanjur. 
In Chinese practice the Sanskrit title was never cited in transliteration, nor 
was it ever translated verbatim : the Sanskrit title had no special sanctity. 
It was changed to conform to Chinese literary sensibilities. For example, 


the Pancavimsati-sahasrika Prajiapdramita has three different titles not translated 
from Sanskrit : 


Nj. 2 Fang Kuang pan-jo-po-mi ching 
Lit. : Prajüaüparamita-sütra (with the first chapter on) emitting 
light. 
Nj. 3 Mo-ho-pan-jo-po-lo-mi ching 
Lit. : Maha-prajiaparamita-sitra. 
Nj. 4 Kuang tsan pan.jo-lo-wi ching 
Lit. : Prajitapdramitd-sitra (with the first chapter on) the praise 
of light. 


Lamaist proclivity is visible already in the precursor project of the 
quadrilingual dhdrani collection. This predilection to impart a Lamaist 
flavour is further evident in the re-translations of the titles of the Chinese 
sütra-s in this collection. The sitra-s are not given the titles of the Tibetan 
Kanjur though that was possible, but they are provided with new Tibetistic 
titles. The distinction between the Kanjur and the Tripitaka titles was thus 
maintained alongside the Lamaist impress. 


The Imperial Forword to the Manchu Tripifaka! says that the first 
translation of Buddhist süira-s is in Tibetan, the second in Chinese and the 
third in Mongolian. Though the Manchu dynasty had ruled over China 
for a century, how was it possible that there was no Manchu Canon. It 
points out that the Manchu translation of the Chinese Canon was undertaken 
in A.D. 1773 after the Emperor Ch’ien-lung had attained 60 years of age, 
and that he was apprehensive if he would ever live to see it completed. Two 
decades later, the Emperor was delighted to see the Manchu Tripitaka 
concluded in A.D. 1790, when he was 80 years of age. His gratitude to 
Heaven was beyond words: “how fortunate am I that the work has been 
„accomplished in accordance with my wishes”, 


— MM 


I. Fuchs 1930 : 395-6, 
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In the Imperial Memorandum on the “Commission for the Manchu 
Canon" (Ch'ing-izk ching kuan) the Emperor pondered that the dhdrani and 
gatha were available in the Chinese sitra-s only in transcription. Their deep 
and profound import can be better understood in Manchu and therefore, a 
“Commission for the Manchu Canon” was established within the 
Hsi-hua-men, under the direction of Changcha Hutuktu. The translation 
was completed in about ten years, followed by their xylographic blocks 
for printing. i 


The Imperial Edict! of A.D. 1790 states that princes and dignitaries 
were delegated to the Commission for the Manchu Canon, who were 
proficient in translation techniques, who could compare the Chinese and 
Mongolian versions of the Canon, and who could translate them into 
Manchu. Changcha Hutuktu was commissioned to supervise the project, 
As a volume was ready, it was revised and finalised, and then readied for 
printing. The Changcha Hutuktu made a direct petition to the Emperor 
wherein he stated that the 108 volumes of the Tibetan Kanjur comprise sūtra-s 
spoken by Lord Buddha and in the 225 volumes of the Tanjur are found the 
works of Indian sages who had attained bodhi. The Chinese Kanjur (note 
the term Kanjur for the Tripifaka) has all sorts of works including those by 
Chinese monks. I am deciding now to translate in full the süira-s of the 
classes on Prajitaparamita, Rainaküja, Mahasannipata, Avatamsaka, Mahaparinir- 
vana, Madhyamagama, as well as Mahayana Vinaya. Eight works of the sütra-s 
of the sects out of these “5 great classes” as well as of Hinayana Vinaya are 
all written by holymen and seers of India; among them itself there are many 
repetitions and one should actually shorten them and delete them. The 
Mahayana and Hinayana Abhidharma contain now altogether 3676 
chüan; and yet there are the works of later patriarchs from our country 
and actually no utterances of the Buddha and itis worthless to translate 
such words. 


My late Imperial father had entrusted me to publish the complete 
Canon. ... It is now for the first time that the Ch'ing-tzu ching kuan issues 
proper instructions and guiding principles; becauseif there are no firm 
prescriptions the monks take over uncritically the ideas of others, and 
plagiarise; then they also find correlation (of these false works) to (the real) 
Canon, and complicate the holy scriptand spread ideas of the 
teaching through the medium of errors. 
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The aforesaid three Imperial documents (namely: the: Memorandum; 
Foreword and Edict) confirm that Manchu was translated from the Chinese 
Tripitaka with the help of Mongolian. The sequence of classes. of Chinese 
sütra-s given in the Imperial Edict confirms to that of the Ming edition!. 
Duplicate Chinese translations, commentarial texts by Indian teachers and 
exegetical works by Chinese masters were omitted. The supervision of the 
Changcha Hutuktu ensured that the Manchu Tripifaka was in general 
consonance with the Lamaist tradition of the Kanjur. 


Another fact that emerges is that the Manchu Canou was commenced 
to commemorate the completion of 60 years of Emperor's life which is the. 
sagti-pürli celebration in India. The Manchu Tripijaka was completed when 
the Emperor had attained the ripe age of 80 years: another landmark in 
one's life when one becomes a sahasra-cardra-darfi i.e. ‘one who has seen a 
thousand full-moons'. It may be pointed out that the translation of the 
Manchu Tripitaka had been achieved in a decade, but its consummation was 


l. The sequence of sūtra-s in the Ming Tripijaka is as follows : 
FIRST DIVISION : Süira-pijaka. 
Part I. Mahayana Sütra-s. 
Class I. Prajfdparamita class. 
Class II. Ratnakija class. 
Class III. Mahasannipáta class. 
Class IV. Avatamsaka class. 
Class V. Nirvana class i 
Class VI. Sitra-s of duplicate translation, excluded from the preceding five 
classes 
Class VII. Süira-s of single translation, excluded from the five classes. 

Part II. Hinayüna Süira-s 
Clas I Agama class : 

Class II Süira-s of single translation, excluded from the preceding class. 

Part III. Sitra-s of Mahayana and Hinayüna, admitted into the Canon during the 
Northern (960-1127) and Southern (1127-1280) Sungand Yüan (1280:1968) 
dynasties. 

SECOND DIVISION: Vinaya-pijaka. 

Part I. Mahayana Vinaya. 

Part II. Hinayana Vinaya. : 3 

THIRD DIVISION : Abhidharma-pitaka, 

Part I. Mahayana Abhidharma 

Part II. Hinay&ua Abhidharma. 

Part III cm and Hinayana Abhidharma admitted into the Canon during the 
Northern and Southern Sung and Yüan dynasties. 

FOURTH DIVISION : Miscellansous Works. DOING 1 

Part. I. Works of the sages and wise men of India, र xit 


Part ĮI, Worksof Chine — (Nj. peim x): ^ {css MER #2 
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postponed to. time with the 80th year of the Emperor. Both the 60th and 
80th years are momentous milestones in the fullness of a life span, duly 
consecrated in the eternity of dharma. 


In this connection we have to remember that eminent personages were 
always presented with, triple presents reflecting the three planes of sku, 
‘body’ or kaya, gsuns, ‘word’ or vak, and thugs, ‘spirit’ or citta. The sacred 
objects are called rien gsun that is “supports of the physical, verbal and 
spirituals plane ... The images, statues or paintings, are the sku, the body, of 
that essence... A book is the gsuis rten, the voice, the word, the verbal 
revelation; the mchod rien corresponds to the thugs, to the spiritual planet. 
The rejoicings on birthdays provided an opportune occasion for the publica- 
tion of vast collectanea which entailed tremendous effort and liberal 
expenditure. The Emperor showered his Mother with pious gifts on her 60th, 
70th and 80th birthdays: so we are informed by Hsü Sungin his Tung-ch'ao 
ch’ung-yang lu wherein he lists the gifts received by her. This work deserves 
to be translated as it would shed valuable light on the literature and art of the 


Manchu period, and provide chronological landmarks for Mongolian, 
Manchu and Tibetan studies. d 


Prof. Bawden! speaks of a **four-language Tripitaka described in Wei-tsng 
tung-chin”s. The Chinese does not refer to a four-language Tripijaka, but 
to translations of the Canon in 108 volumes :in four languages which, were 
Tibetan, Mongolian, Chinese and Manchu. The Tibetan, .Mongolian and 
Manchu Canons were in 108 volumes each in pothi style. The number 
of 108 volumes as applied to the Chinese Tripitaka can be taken in the sense 
of a complete set, though we will have to find out the number of cases in the 
Ming Tripitaka. j 

., To conclude; the Manchu Tripitaka was a selective version of the Chinese 
Tripttaka in the Ming edition, couched by intention in a Lamaist garb asifit 
were a Manchu Kanjur. - 
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HERO OF THE MUDRARAKSASA 
Siddheswar Chattopadhyaya 


To a student of Sanskrit drama and dramaturgy, the Mudraraksasa 
poses some problems. Like many other works in Sanskrit, it is of uncertain 
date. Next comes the problem whether it isa JVajaka or not. The third 
problem is : who is the hero of the play. And the fourth one is : whether 
the play was at all composed for the ancient Indian closed stage as prescribed 
by Bharata, or for the open and a bigger stage. The last problem has been 
discussed by the present writer elsewhere’. Here we propose to discuss the 
third problem with reference to the second one; both are interrelated and 
one cannot be dealt with without any reference to the other. 


The word hero in English has come down from Greek héros through 
Latin almost unchanged. In ancient Greek legends the word was used to 
denote very powerful demi-gods. In course of time, through the process we 
call extension of meaning, the word came to denote a powerful one with 
many good qualities and in the next stage; the main character of a story, 
novel or play. In Sanskrit, the word nayaka is generally used to denote this 
sense. Abhinavagupta while commenting on the verses ye ndyakà nigadiià ... 
and the succeeding one ndyaka-devt .......-. of the JVatya-sástra?, takes the word 
nayaka in its derivative sense to refer to the hero, his allies and foes, i.e., all 
major characters’. Sagaranandin also gives a similar interpretation of the 


———— 


1. Stage and Stage-Craft as Revealed in Abhijidna-Sdkuntala, Uttara-ramacarita and 
Mudrdraksasa, A Corpus of Indian Studies. (Essays in Honour of Profesor Gaurinath 
Sastri), Sanskrit Pustak Bhandar, Calcutta; 1980. : 

Br शिव 8: dhiredattadayo vijigisu cades previa E ye 

8. Natyasa OS., Vol. II; p. 418: - 
ev em prüpnotitiorttam Malin velinayaka mukhyah patakddayal deuyo mahàdevi- 
prabhrtayal | 
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word occuring in the same context!. Generally speaking, the word in its 
plural form is used in Sanskrit dramaturgy to denote all the major characters 
of a play and in its singular form the word refers to the hero. The word 
netd is also used to mean hero in the Natyasastra. In particular cases where 
there are possibilities of confusion, Abhinavagupta uses the term ndyaka or netā 
with such adjectives as mukhya or pradhāna. In our discussion we shall use 
the term hero to mean this mukhya or pradhüna-nayaka or adhikārī as used by 
Dhanarijaya१. 

Now, we are to discuss briefly the opinions of authors of Sanskrit 
dramaturgy regarding the essential qualities of a hero in a play called Nafaka, 
i.e., a play with mythical or historical theme. According to modern critics 
and our common sense view, he is the hero of the play who takes a dominant 
role in the development of the plot and also occupies a greater space in the 
body of the play, i.e., who takes more time on the stage than any other 
character and whose personality or fortune is the principal subject on which 
our interests are centred from beginning to the end of the play concerned. 
Ancient Indian theorists also, practically say the same in a different way. 
About JVataka the Natyasdstra enjoins that it should be prakhyata-vastu-visayam 
and prakhyatodatta-nayakam, i.e., the plot of the Nataka should be based on a 
renowned story and the hero should be a renowned and magnanimous one. 
So far as the plot of the Wafaka is concerned, the word prakhyata is generally 
interpreted as ‘taken from the Ramayana-Mahabharata, or the Puranas’. The 
hero also should be the scion of a renowned family and himself famous for 
his beauty, valour etc. Commentators and later writers, however, differ 
regarding the significance of the word udatta in prakhyatodatla of the above: 
Some opine that the hero of the Nafaka should always be of the Dhirodatta 
type. Abhinavagupta, on the other hand, maintains that by udütia | 
only the hero of a play with heroic as the dominant sentiment is meant for: 
udalta iti vira-rasa-yogya uktah. He further states that in Nataka-s, there may 
be other types of heroes, viz., Dhiralalita, Dhiroddhata and Diaraprasanta; 
according to the dominant sentiment‘, It is evident that Abhinava gives no 
stress on the point that hero of the Nafaka should always be a Ksatriya, as he 
himself says that Dftrapraganta includes Brahmins etc. The Najyasasira® 


—— 


l. Nijakalaksaparainakoia, Ed. (with Bengali trans. and notes) S. Chattopadhyay 
Calcutta, 1385 B. S. pp. 29-30. 

2. Daftarüpaka, N.S. P., Fifth Ed., 1/12. 

3. GOS., XVIII.10. 

4. Najyasastra, Op. cil, p. 411 : udatta iti virarasayogya uktak | tena dhirlalita-dkira-jraf nlt" 


dhiroddhata-dhirodattah catváro' pi grhyante] p. 414 ; dijatinam d antatoameva. «|. 
5. GOS. XIII.10. Pe’ ijatinzm diiraprfànta | 
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simply states that the hero of Najaka should be one of the family of royal 
sages. Candragupta certainly, did not belong to such a family!. Later 
writers in general, are of opinion that the hero of a Nafaka should always be 
prakhyata and udatia®. Dhanika has given a good interpretation of the term 
udatta : audallyam hi nama sarvotkarsena vrltih.3. Jt signifies that hero of the 
JVataka should be such as to surpass other characters of the drama in merits. 
It may be noted here that according to Dhanarijaya the hero of Nataka 
should be Dhirodatia*. It is also to be taken into account that Dhanaitjaya in 
determining the hero gives stress on phala, ultimate result of the incidents of 
the play, and he who enjoys it, is the hero, Adhtkari5. 


So far as the entire plot of the Mudraraksasa is concerned, it may 
unhesitatingly be taken as an invented one. Ancient Indian literary traditions 
maintain that Maurya Candragupta occupied the throne of Magadha by 
defeating the Nandas with the helpofa Brahmin named Kautilya, also 
called Canakya and Visnugupta®. Thus far and nothing more; no trace of 
the play is found in those traditions. In the commentary Avaloka on 
Dasaripaka, Dhanika says : brhatkathamilom mudraraksasam. Then two verses 
are quoted? which are found in the Brhatkathamañjari® of Ksemendra whose 
literary activity falls in a period (second half of the eleventh century A.D.) 
after at least fifty years of the same of Dhanika. So,the entire portion is 
undoubtedly a case of interpolation. Moreover, the story of the fall of 
Nandas, as related in the available Sanskrit versions of the Brhatkatha, do not 
at all form the basis of plot of the Mudrarákgasa. The account of the fall of 
Nandas, the rise of Maurya Candragupta and the role of Canakya therein, as 
found in the Cagakyakathà of Ravinartaka tallies a bit with the same we find 
in the Mudraraksasa®.. But historicity of this late work is questionable and 
the similarity also is of insignificant value, so far äs the entire plot of 
the play is concerned. For the same reason, the account given by Dhundiraja 
in his commentary ofthe play may be overlooked. We are not concerned 


l. For further details on the point see JVüfakalakganaratnakofa in the Perspective of Ancient 
Indian ‘Dramaturgy (Calcutta, 1974) of the present writer, Ch. I. 

2. Ibid. 

3. Datariüpaka, Op. cìil., p. 37. 

4. Ibid. See also III.22. 

5. Ibid. x i 

6. Raychaudhuri, Dr. H. C., Pelitical History of Ancient. India, Fifth Ed, Cal. Uni. 
pp. 265-70. À 

7. Op.cit., p. 34. 

8. II. p. 216-17. i 

9. Ganakyakathd, Cal. Oriental Series No. 6. 0. BT. i, 1931, 
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with the controversies regarding the pedigree of Candragupta. It is, 
however, a fact that according to earlier Indian literary tradition Maurya 
was the name ofa Ksatriya clan?. From the soliloquy of Raksasa in the 
Second Act? of the play, it is apparent that Visakhadatta takes Candragupta 
as a son of the last Nanda, but by caste a low one, i.e., Südra. This is 
obviously due to his reliance on the story that derives Maurya from Muri, a 
Sidra wife of the Nanda king. It is interesting to note in this connection 
that Abhinavagupta? maintains,—the son inherits the Gotra of the father and 
Kula of the mother. This iscertainly a traditional view. According to 
this view, we can say that by Goira, Candragupta belonged to one of the 
Ksatriyas and by Kula, he was a Südra. In the Mudraraksasa Canakya 
always addresses Candragupta as a Vrsala and this word in Sanskrit means a 
Südra. But this meaning of the term in this case cannot be accepted. A 
king and a dear disciple cannot be addressed as Südra by his loving preceptor 
and minister, at least in public. The word in this context may be taken to 
mean a young bull (vrsa-/2) , i.e., powerful. Bull in ancient Indian art and 
literature symbolises power and strength. Words like purusarsabha and figures 
of bull on Agokan pillars can be cited as examples. Visakhadatta himself 
compares Candragupta with a young bull more than once*. It may also be 


supposed that Vigakhadatta derived the word from Greek basileos meaning 
a king. 


From the above it is evident that there isa valid ground of debate on 
the problem whether the Mudraraksasa is a Nataka or a Prakarana with an 
invented plot. Visakhadatta calls it a W ajaka in the prelude and 
Abhinavagupta and other theorists accept it so*. For our present discussion, 
let us accept it as a Ndjaka. In the play there are three major characters; 
viz., Raksasa, Candragupta and Canakya each of whom can claim the status 
of hero. We are to discuss the validity of this claim of each, one by one. 

Let us begin with the case of Rakgasa. By caste, as depicted in | 
play, he is a Brahmin and we have seen that according to Abhinavagupta 8 
Dhiraprasanta Brahmin can be featured as the hero of a Wataka. The 
character of Raksasa in the play is undoubtedly endowed with the merits like 
dhiratva (sobriety), audattya (magnanimity) and vinaya (politeness) etc. He is 


I. Raychaudhuri, /bid. 

2. Verses 6, 7 and 8. . : : 

3. Nalyasastra, GOS., Vol. I (Second Ed.), p. 301 : gotram pitrsantanadi[kulam müiysanté- 
nam sicayati |. i 

4. Cf. Verses 3, 18 of Act III. 


5, Abhinavagupta, Op. cit. (Vol. IT) p: 410; Najakalakyanaratnakoia, Op. cit. p 44, 
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valiant, truthful and values honour more than his own life. Moreover, he 
is depicted as possessing some rare humanitarian qualities. He is a loving 
friend and extremely faithful to the Nandas whom he once served, even after 
their total annihilation. These highly valued humanitarian qualities of 
Raksasa have been purposely delineated in the drama by the author. All 
these have been utilised as the main reasons of his defeat. Canakya himself 
is full of praise for these qualities of Raksasa and at the same time, takes 
maximum advantage of them. Ifthe ultimate gain (phala-labhd) is taken to 
be the main criterion of heroship, then it may be pointed out that Raksasa 
ultimately gets the post of pradhanamatya of Candragupta. The title of the 
play also goes to support the claim of Raksasa. Sagaranandin says: 
pradhana-vastu-nirdesad bhavati hi natakadinam namat, i.c., the title of the plays 
should be indicative of name of the hero or the. plot itself. This is the 
general practice found to be followed.. In the. present case, the hero and the 
theme both may be said to be indicated in the title Mudrdraksasa. It is also to 
be noted in this connection that the Bharata-vakya here is put in the mouth of 
Raksasa, a privilege found to be enjoyed generally by the hero in the ancient 
Indian dramatic tradition. 


Against the above arguments, it may be pointed out that Rakgasa’s 
ultimate gain in the play is shown as achieved neither through the efforts of 
his own, nor through his victory, but through his defeat. This sort of gain 
cannot be accepted as phala-labha, as understood by the authors of Indian 
dramaturgy. Rākşasa is depicted as obeying the dictates of Canakya in 
accepting the post of pradhanamatya of Candragupta. Itis neither desired 
by Raksasa, nor achieved through his own efforts, as the playwright depicts. 
So, we are to admit that following the theories of ancient Indian dramaturgy, 
Raksasa cannot be called the hero of the play. From the standpoint of 
modern criticism, however, it can be argued that he is a tragic hero and the 
Mudraraksasa depicts tragic end of all the ideas and aspirations of a noble and 
honest character. This idea of tragedy in English drama came in vogue 
from the time of Henrik Ibsen. Against this argument, we can say that from 
the side of the playwright no attempt is found to be made for rousing pity or 
sympathy in the minds of the spectators at the defeat of Raksasa. 
Visakhadatta very cleverly has managed the evaporation of tragic feelings 
through the behaviour of Rákgasa himself. In the Last Act, at the very sight 
of Candragupta Raksasa is made attracted towards him. He, with his heart- 
felt sincere affection, utters: aye esa candraguptak|bala eva ht Ioke'smin sambhanita- 


——— 


|| Wéfokalakryaratnakofa, Op. cit. p« 4. 
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mahodayah etc. Here ends the very possibility of tragedy. Moreover, the 
playwright has nowhere given any supremacy, or control of Ráksasa over the 
action of the play. Hedepicts Raksasa as if following the dictates of 
Canakya first through ignorance, then unwillingly and at last willingly. He 
swallows all the baits offered not by fate as the hero of a Greek tragedy, but 
by Canakya, his opponent. Ina word, Visakhadatta depicts the total defeat 
of Raksasa and complete victory of Canakya, and the former at last accepts 
his defeat as if willingly with affection for Candragupta, the protege of his 
dire enemy. Rüksasa's object, as depicted in the play, is nothing but a 
strong determination for taking revenge against Canakya. The Nandas are 
totally uprooted. So, he cannot be credited with any noble ambition too. 
He sides with Malayaketu whom he himself calls an adravya (worthless) in the 
last Act. So, we are to conclude that from no stand point Raksasa can be 
said to be the hero of the Mudraraksasa. 


Next comes Candragupta. His case is supported by traditional theorists 
and commentators. As Visakhadatta depicts him, he is a descendant of the 
Nanda family. He also gains the phala in the form of a throne having none 
to oppose together with an able minister like Raksasa. Dhundiraja calls him 
a Dhirodatia hero. He is dhira (sobre) no doubt, but the playwright practically 
gives him no scope for the display of his audaitya (magnanimity). He is fully 
dependant on Canakya and is a king whose success is due to his minister, 
sacivdyatta-siddhi, as Canakya himself states'. So, according to theory we 
call him hero of the play. 


Against the above view, it can be pointed out that as a character in the 
play, Candragupta is absolutely colourless. He is depicted as fairly 
intelligent and an obedient disciple. He is nothing more than a meek and 
gentle good boy, a doll so to say, in the hand of Canakya. Even his pulse- 
beats, as the play shows, are regulated by Cànakya. One fails to understand 
in what sense he is pradhdna. Morever, there is nothing in the play from 
which we can say that the phala he receives at the end is at all desired by 
him. He is no better than the left side of a drum, Canakya beats the right 


side and he simply resounds. In the Third Act of the play, he is 


as foolishly nervous. He really becomes upset knowing well that the quarrel 
is a sham one. Viéákhadatta has given him no scope for establishing 
Candragupta’s superiority in any part of the action. In no sense he can be 
said to be the hero of the play except the one that he gains the ultimate fruit. 
But an objection may be raised against this also. What is the phala of the 


1. Act IIT, 
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play? The answer is certainly making Raksasa accept the post of minister 
(raksasa-grahana), from this standpoint. But the dramatist nowhere says that 
this is the desired object of Candragupta. It is desired by Canakya. On 
the other hand, the play begins with the strong determination of Canakya 
for the fulfilment of his vow and ends with the same fulfilled : parna-pratijnena 
maya etc., as Canakya himself says, So, it can reasonably be doubted 
whether Visakhadatta himself likes to portray Candragupta as the hero of 
the play. It is also to be noted in this connection that the Bharata-vakya is 
not allotted to Candragupta, as pointed out before. It thus appears that 
neither from the viewpoint of common sense, nor from the standpoint of 
Indian dramaturgy, we can issue a blank cheque in favour of Candragupta’s 
heroship of the play Mudraraksasa. 


Now we take up the case of Canakya. Visakhadatta portrays him: as 
dominating over the entire course of action of the play. The magnanimity 
of this character is unquestionable. It is not sufficient to say that this crafty, 
sharp and highly intelligent Brahmin is a perfect politician in the truest sense 
of the term. Other traits of his character should not be overlooked. 
Canakya in the Mudraraksasa is a politician, but humanist. He fully realises 
the worth and dignity of Man. He has been depicted as always trying to 
avoid unnecessary bloodshed in wars. He appreciates the merits of Raksasa 
and that is why he is so much alert to keep him unhurt and also exerts his 
all resources to employ him in the service of Candragupta. Very often in 
the play we find him rude and even cruel. But all these are mimicry of a 
master politician. Many times we hear him praising Rakgasa as : sddhu 
amatya, sádhu Sroiriya etc. He is fully conscious of the best human qualities. 
In the First Act of the play we see him threatening Candanadasa with dire 
consequences. But at heart he praises him for his faithfulness and compares 
him with king Siviof puranic fame. In the Last Act he pacifies Rakgasa 
very tactfully with politeness and modesty. He discloses here all stratagems 
he adopted to win over Rakgasa, so that the latter can accept his present 
position with a clear heart. And at last, he begs adieu to all leaving behind 
all power and glory like a handful of ashes. Throughout the play, he is 
depicted as fighting for a noble cause: establishment of a stable government 
in the Magadhan empire after total annihilation of the Nandas. 
The entire action of the play is shown to be developed as desired by 
Canakya. So, from all standpoints, Canakya is to be taken as the hero of 
the play. It has already been shown that the Brahmin may be featured as 
Nayaka in Najaka according to Abhinavagupta. E also the Adhikari, 
one who gains the fruit, and the fruit isto be found in his utterance: pirga- 
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pratijnena maya kevalam badhyate sikhā, in the Last Act. The play begins with 
the reiteration of his vow and cnds with that vow fulfilled. A question can still 
be raised. According to the traditional view, the desired end (phala) of a 
Nataka should be in the form of one or more of Dharma, Artha and Kama, ie., 
the Trivarga. What is the gain of Cāņakya ? It is certainly not that of a 
beatiful wife. Prosperity he abhores, as the play presents him. The question 
of religious merit is inconsistant with this type of play. Thus, Canakya 

gets nothing of the above three, and as such, he cannot be said to be the hero, 
Now, are we to conclude that the Mudraraksasa is a play without a hero, as 
done by Michael Macmillan’ while dealing with a similar problem regarding 
the play Julius Caesar of Shakespeare ? Our answer is, no; simply because 
the above argument does not stand. The fulfilment of Canakya’s vow can 
be said to be the gain of both Dharma and Kama, i.e., religious merit and the 
object of desire. Kama here is taken in a broader sense. It is one’s religious 
binding to perform what one vows to and Visakhadatta’s Canakya does it 
fully. Thus, we cannot say that the Mudraraksasa is a drama without a hero. 
We cannot also say that the drama does not chain our attention to any one 
principal figure. Here the principal figure is Canakya. It is his towering 
personality with strong determination, shrewd machination and noble aim 
which are the subjects on which our interest centres from the beginning to 
the end. - 

. In conclusion, it may be pointed out that what we get in the character 
of Canakya of the Mudrarakgasa, is nothing but a dramatic exposition of the 
ideals of Indian polity,—Bharatiya Dandaniti. In other words, Canakya is 
personified ancient Indian Dandaniti. The play depicts the stabilisation of 
the newly founded Maurya dynasty by the best utilisation of the first three 
means of the four, viz., Sama, Dana, Bheda and Danda, enumerated in order 
of preference in the works of ancient Indian Dandaniti. In this sense, we can 
say that the hero of the Mudraraksasa is Bharatiya Dandaniti. After all, it is » 
fact that the play is not fashioned in the traditional model. It belongs to 4 
class of its own and does not follow the traditional form. So, whatever 
may be the views of theorists and commentators, there is scope for fresh 
thinking from modern and traditional standpoints. 


I. Sen, Prof. M. Julius Caesar, Cal., 1933, Introduction—xxxix. A.C. Bradleys 
however, says “Caesar, whose murder comes in the Third Act, is in a sense the 
dominating figure in the story, but Brutus is the ‘hero’: Shakespearean Tragedy 
(Macmillam; Paperback), 1971; p. 2, f. n. 1, 
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TWO WIVES OF THE SUN-GOD 


Sadashiv Ambadas Dange 


The Vedic tradition records a myth about the god Vivasvat and his wife 
Saranyi, stating that the latter went away from the god (as she could not 
bear the lustre that marked the god); and, while running away, she kept 
another one in her place. The oldest reference to this myth isto be found 
in the Rgveda.! "The later version of the myth has that Saranyü took the form 
of a mare when she ran away from home, which is not directly attested by 
the Rgveda. Sayana comments upon the nature of Saranyü, identifying her 
with the dawn; but, then, what is the nature of the other one that stayed 
in the place of the runner? There has been no satisfactory explanation on 
this point. The Rgvedic version, or rather reference (for, there isno ela- 
borate myth at this stage) states simply that Saranyü runs away; but, it does 
not speak about the form of the mare in respect of Saranyü. The first-hand 
information that we get from the Rgveda is that Saranyü, the daughter of 
Tvastr, was given in marriage to Vivasvat; he produced Yama (and Yam!) 
from her; then she went away from Vivasvat; the gods concealed her for 
(or, “from” if we do not follow the traditional rendering) the mortals; they 
gave another oneto Vivasvat; this another one was of the same form (or 
rather status, savarndm) as Saranyü herself bore the twins to Vivasvat; the 
twins came to be called the Agvins; the twins were left by Saranyü. The 
Rgveda speaks of two twins, which are Yama-Yamli and the two Asvins. 


The details in the RV, as noted above, do not say that Saranyu herself 
placed the ‘other one” in her own place; it was the act of the gods.‘ The 


X. 17. 2. E 
See also Macdonell A. A., Vedic Mythology under Usas, Hindi Tr., Chaukhamba, 
Varanasi, 1961, P. 95 

3. dod mithund, RV. v. 2 i है 

4. apagithan atin martyeb hyab, krtoi savarnüm adadur vivasvate. RV., v« 280 
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' expression! may also indicate that the savarand fostered the twins, after 
Saranyi left. The expression ‘‘they concealed the immortal woman for the 
mortals” (martyebhyak) has been understood by Durga? and Sayana to indicate 
the birth of the mortals from her; but, there is nothing to support itin the 
verse. On the contrary, it is not clear why the gods should conceal her for 
that purpose! The later versions of the myth also do not support this point. 
This would indicate that the concealment is not for later mortal progeny. 
That Saranyü herself placed the savarnd in her own place seems to be from 
a popular version of the myth, as it is recorded by Yaska® ‘‘placing another 
one of her form, SHE took the form of a mare and ran away” ; this con- 
trasts with the original expression, “THEY fashioned the savargü and gave 
her to Vivasvat?.! The tone of the expression indicates that herein the word 
THEY has some unique importance. Except for this tone, the verses that 
refer to the myth are quite simple; and the myth originally seems to have 
Saranyü herself acting as placing the savarna. This is the position in almost 
all references to the myth in the whole tradition. Who are these “THEY”? 
Sayana says that they are the gods (devà upanitavantak; deva adaduk). This 
isin consonance with the style of the RV, which speaks of the gods (devah) 
performing wonderous deeds; but these **gods" appear to be the earthly 
gods (the sacrificer-seers). In such a concept also lies the seed of the later 
identification of the priests with the gods.5 The reference to the myth in 
the RV, thus, appears to mark a stage where there is division as the popular 
version and its application in a probable ritual. It is against the background 
ofa ritual that the words ‘‘they concealed the immortal one and gave the 
savarná", with the over-tone of deliberateness, get clear. The purpose for 
this deliberation isthe weal of the mortals (martebhyah) ; it has nothing to 
do with the “production’’ of the mortals (as Sayana and Durga say) ! 


As for the popular version of the myth, it may be pointed out that it 
is not restricted to the Vedic or Hindu tradition. We have the myth of 
Poseidon, the sun-god of the ancient Cretans, who is said to have assumed 
the form of a stallion and ran after Demeter who had taken the form ofa 
mare. From their union is said to have been born the horse Arein, having 
the faculty of human speech. We may compare the birth of the Asvins. 


1. atIb.c ulafvindv a-bharat. 
2. Nirukta, XII. 11. 


3. Op. cit. loc. cit. sā savarndm anyám pratinidhdya foam rüpam krlvà pra-dudrava. 
4. ४. 20. 


5. देवा हु वे देवा; । अथ ये ब्राह्मणा: शुश्रुवांसोऽनूचानस्ते मनुष्यदेवाः | Sat. Br., 1. 2. 2:6 
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But, Demeter is the Corn-mother (or, rather Barley-mother ; deai is the 
Cretan word for barley)! According to Pusanias the figure of the Black 
Demeter made of wood and having the mare’s head was regularly worshipped 
in the cave of Phigalia. To mark its identification with the earth, figures 
of serpents were showri above her head. This would indicate that the earth- 
mother was conceived as the mare, in her aspect ofthe spouse of the sun- 
god. It isnot quite easy to explain all details in the myth; but, the kernel 
is clear. The case of the running Demeter, and her black form, must be 
understood in her aspect ofthe earth-mother and the goddess of fertility. 
As such, the running away must indicate the change of her form ina parti- 
cular period ofthe year. The similarity between the Poseidon-Demeter 
myth and the Vivasvat-Saranyü myth indicates the Indo-European origin 
ofthe myth; and, though the RV-version has no mare, there can be little 
doubt of its being current in the RV-times. This gets support from Yaska, 
as noted above. As such, we will not be far from truth if we take Saranyü 
also as a form of the carth-goddess, her another form being indicated in 
the term Savarna. Let us see the post-Vedic phase of the myth. 


The Mahabharata has Sañjnā in the place of Saranyü, who is practically 
wiped out by the former; for, the name Saranyü never occurs inthe Puranic 
literature, though Surenu is apt to remind one ofSaranyü*. The Mahabharata 
mentions the mare-form of Sañjnā ; but does not mention the savarpdi. The 
myth is current in the Puranic records, more or less in the same fashion ; but, 
there is an effort to identify the wives ofthe sun-god. The most common 
name for the savarnd is Chaya. As Manu Vaivasvata (from Vivasvat), Yama 
and Yami, and the twin-gods Agvins are the sons of Sañjnā (Saranyu), the issues 
of Chaya are Manu, called Savarni(theson of Savarna= Chaya) the planet Sani 
(Saturn) .and the river Tapati. The Brahma P., at another place identifies 
Chaya with the earth, and says that she is the wife of Visnu.* According to the 
account, Visnu once performed a $raddha (a ritual for the manes) in his form 
ofthe Boar; and Chaya participated in it. According to d rite, he gave 
the plate containing the offering-ball (pinda) to Chaya, who graded each into 
two, further dividing each into three parts. The middle portion of one was 
given by Visnu-Varaha to Chaya to be partaken of, whereby. she became 


I. Donald Mackenzie, Myths of Crete and Pre-Hellenic Europe, London, P. 177 ff. 

2. VIII. 12. 

3. BhevisyaP., 1. 79. 17-19. 

4. Adi, 66.35; Anusasana, 150.17-18. 

5. cf. Markandeya P., 77.11-95; Brahma P- 6.9 ff; 
36.96 ff etc. 
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` pregnant. From her was born Bhauma, the famous Narakasura. Here 
Chaya-Savarna is identified with the earth, though there is no identification 
of Sanjnü-Sarapyü. In the Bhavigya P. we have more details of the 
‘family’ of the sun-god. Apart from Saüjnà and Chaya we have mention 
of Rajni and Niskubha as the two wives; and it is said that Rajiit is the Sky, 
Niskubhà being the earth. On the dark 7th of the month Sravana the sun- 
god is said to unite with Raji, while on the dark 7th of Magha he unites 
with Niskubha. The fructification of Rajüi by the sun-god results in the 
generation of rain, while the fructification of Niskubha makes her ready for 
the crops. Niskubha is also called Mahi in this context, which is also the 
well-settled name of the earth. On the said day in the month of Magha 
the earth (Nigkubha=Mahi—Chaya) is said to be fresh from her menstrual 
bath; hence this is the period for her fructification. Magha being the 
period of the seeding of the earth by the sun-god falls in line with a tradition 
that goes back to the Vedic period; and the Horse-sacrifice is an excellent 
example in this case. The rite was a symbol for it; and the queen represented 
the earth, while the Horse the sun-god. It should be noted that the rite 
started inthe month of Magha on the 5th or the 7th. Another example 
in this connection is that of goddess Kasmira, the deified form of the region 
of Kashmir, who is believed to be in menstruation about the same period, 
which also marked the commencement of the ploughing season.‘ Hence, 
there is no doubt regarding the identification of Chaya=Niskubha. But, the 
case of Safijna (Saranyü) has to be noted in more details. 


The identification of Raji (probably a corruption for Safijna) with the 
sky appears happy, due to the fact that the rain-water comes from the sky; 
and the garbha of the Sky-female is the rain. This concept of the garbha of 
the sky is seen as early as the RV and is continued further.’ The RV speaks 
of the sun’s two wives (females) in the form of the sky and the earth® and, 
in another context, the two wives (here of Kaéyapa) are Sky and Earth in the 
famous story of Suparnt (Vinatà) and Kadri, who are, respectively, the 


1. Brahmakhanda 79.4-8. 

2. सौम्यमासस्य सप्तम्यां द्यावाकंः सह युज्यते । माघकृष्णस्य सप्तम्यां मह्या सह भवेद्रविः N 
भूरादित्यश्च भगवान्गछतः संगमं तदा ॥ ऋतुस्नाता मही तत्न गर्भ गृहात भास्करात्‌ | 
atia सूयते गर्भ वर्षास्विह भूतले ll Bhavisya P., Brakmakhanda 79.56 
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Nilamata P., vv. 655-668, the period being Phalguna dark 8th. 
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mother ‘of Garuda and the serpents. But further probe is necessary. 
Though the verses in discussion may have been studied together with the 
other two? on the basis of such words as martya and amartya (here the words 
are apaguhann amrtam martyebhah)?, there can be no real, and inherent; com- 
monness of thematic motif between this passage on the one hand and the 
other two mentioned above. The point to be remembered is that, unlike 
the other two hymns, where there is a somewhat fuller material, this passage 
has two wives of one person; in the other two hymns the man is one and 
so is the woman (or, wife if we may so say). The effort to see even here 
the theme of the mortal man and the immortal woman is not successful.® 
Vivasvat cannot be said to be a mortal in the strictest sense of the word, say 
like Purüravas. But, then, it has to be accepted that the primary reason 
for the survival of any Vedic hymn is its liturgical function, assays Kosambi.* 
The point is, what could this liturgical function be? The’ liturgical function 
isthe necessity of a ritual for a certain gain in the interest of general weal 
(as I have shown elsewhere, in the case of the account of Purüravas-Urvast 
and Yama-Yami). Yami asserts that she comes on the terrestrial plane in 
a different form (visvaripa); and so does Urvast for Purüravas, the mortal 
sacrificer?, where the ritual-context is quite prominent. In such cases 
the liturgical background isset in the ritual, which is the sukriasya yonth (to 
use the Vedic expression employed in another such context).1° ‘In the two 
other hymns the immortal woman (i.e. the divine power) is herself said to 
have taken another form, while in the present context; the gods or the divine 
one (the immortal one) places another one in her place; but, the motif of- 
the terrestrial plane is the same. And this terrestrial plane is that: of the 
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sacrifice. It ishere that the expression, “they concealed etc.”, becomes 
meaningful; for, it indicates a clear effort and purpose. The savarga and 
Saranyü, hence, can never be the daily Dawn or any natural phenomenon, 
Savarnà has to be the ritual-image of the concealed Saranyü, for the benefit 
of mankind (martyebhyah), though concealed from them (the same martebhyah), 
In other words, the savargà is the ritual-woman, representing the earthly 
aspect of Saranyü. Was, then, Vivasvat a ritual-person in the context of this 
particular Vedic reference? "There seems to be no doubt, if we compare the 
case of Indra-Indrani at the Vrsakapi hymn! and other such places where 
ritual is clear. In the present context, however, ritual is 10:50 prominent, 
as we have only two verses to help us. Now, the question is: Did this 
(probable) ritual give rise to the later mythical account of the mare-faced 
Saranyü (or the later Safijna) running away etc.? Or, was it the othcr way 
round? The latter seems to be the case. We have already noted that the 
full legend of Saranyü (Safijna) is known to Yaska far before the record in 
the Puranas, and, in spite of the fact that the Mahabharata does not mention 
the legend as such, mentioning only Safijna and completely dropping the 
savarna or Chaya. The cryptic and passing references in the Mahabharata 
only show that it takes the legend to be well known, like many other old 
legends. The popular account known to Yaska maintains Sarayu as the 
name of the immortal one, and not Saüjnà. It also shows that Saranyü went 
away as the Mare-face. This would show that there is nothing to believe 
that the seer of the RV who refers to the account ina passing way‘ did not 
‘know the popular myth of the mare-face of Saranyü. This would also show 
that the Mare-face was not necessarily suggested from, and given currency 
on the basis of the Agvins (‘‘Horse-gods”’), but that the already known mare 
faced goddess was adjusted with the Agvins, whose name suggests a close ass0- 
ciation with horses (ava). The point would be made clearer further in ovr 
discussion. The Cretan Demeter was an earth-goddess with the mare’s face, 
as has been noted above; and the sun-god Poseidon took the form of the 
horse. Though Poseidon was already conceived as a horse, it cannot be said 
that the mare-face of Demeter was suggested from Poseidon’s horse-facedness 
The face (of the mare and that of the horse) appears to be the common, and 
easy, factor for the later association of the two deities. On the- Indian scene 
the process seems to have been more certain, though the Mare-goddess 5 
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such is absent in the older texts. Before we probe the point further, 101135 
to be noted that the identification of Usas with Saranyü, first indicated by 
Sayana and Durga, and followed later by Macdonell and others, is unten- 
able; for, Saranyü issaid to be the mother of Yama 3* and Usas does not 
figure in the accounts of Yama. We have already seen that the running 
away of Saranyü does not indicate the daily drama on the theatre of the sky. 


Now, there are at least two clear instances where the Mare-face is restric- 
ted to the terrestrial region; and their being from thelater (Puranic) texts 


should be no reason to devalue them. At one place the Sarasvati is said to | 


reside in her aspect of Gauri, but in the form ofa mare. Here we have 
a mixed concept. Gauri is known as the symbol for the earth ;? and, in the 
present case, the Mare-faced Sarasvati is being identified with the later known 
earth-goddess, Gauri. -Special propitiation of this goddess is enjoined on the 
3rd bright of Magha, the month marked for fertility rites even from the Vedic 
times, as noted above. This propitiation. is said to bestow progeny upon 
women and weal upon the people. Another instance of the Mare-face is that 
of one Subhadra. It issaid that once a brahmin girl slept on the bed of 
Visnu, through mistake. When Lakgm! saw this, she cursed her to bea 
mare, asshe behaved likea mare. Brahma took pity on her and replaced 
her mare-face with that of woman, in the next birth when she was born with 
the mare-face. Her mare-faced idol became a resort for unfortunate women, 
who gained the love of their husband and issues after worshipping it. Here 
Subhadra, like Sarasvati-Gaur1, is the goddess of progeny and fertility being 
also the aspect of the productive earth. It may be noted that one Subhadra 
(called Kampilavasin1) already comes in the Vedic ritual of the Horse-sacri- 
fice with whom the ritual-Horse is said to sleep. Though Subhadra there 
is not a goddess, nor is she an actual mare, the motif of her sleep with the 
Sun-horse is to be marked. The sleep of Subhadra, the Mare-face in the 
Puranic account, with Visnu is nothing but the underlined union of the 


I.  yamasya mata at X-17.1c 

2. SkandaP., VII. 185.2. 
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goddess of fertility with the sun-god; and this shift of the male god in this 
account corroborates with the Chaya-Earth detail where the original Sun-god 
is changed to the Varaha form of Visnu, as noted earlier. The difference, 
however, is that Chaya-Earth is the later form of the Vedic savarna, while 
the Mare-face corresponds to Saranyü-Saüjna. ‘The. old myth, it will be 
seen, develops two aspects: (i) Creation-myth, with the birth of personalities 
and planets; and (ii) Fertility-myth, with stress on the earth. In the first 
aspect, the two wives are Sky and Earth; in the second, they are both the 
aspects ofthe earth, the Mare-face having nothing to do with the sky and 
being completely identified with the fertile earth (Visnu's bed-mate, Subhadra) 
and the fructifying river-goddess Sarasvati turning to be the goddess of ferti- 
lity.2 It should be noted that the change of the Sarasvau to the Mare-faced 
goddess of the Puranic period is not an up-start. It has its roots in the Vedic 
ritual context. Thus, at a sacrifice to the god Apàm-napàt, who was 
believed to be the Horse in the water and was localised on the Indian scene 
on the confluence ofthe Sarasavti and the Drsadvatt, a mare was a special 
gift to the high priest. It may also be noted that Agvini, said to be the 
wife of the gods Asvins in the RV,3 gets identified with the Sarasvati, whois 
said to be the wife of the Agvins at the Vajasaneyi-Sam.4 This not only 
makes clear the association of the Sarasvati with the horse on one side, 
through her relationship with the Agvins, but also that she is the veritable 
mare, independant of the Agvins, being lorded over by the Horse-in-water 
Apàm-napüt. Thus, the concept and the ritual-association of the Mare-face 
as the independent fertility goddess obtains from the Vedic period itself. 
This continuity, however faint, has to be taken note of though the Mare-face 
changed her names. The point seems to be that Saranyü is no real name; 
itisas symbolic as the name savarna. These words indicate the nature of 
the two ‘wives’ of Vivasvat. Who were they? About the savargà there isa 
clear concept ; she isthe earth, asis noted from various references above: 
Saranyü-Saiijna is generally said to be the sky; and'this is also borne out, 25 
noted above, by the concept of the ‘two women’ of the sun mentioned in the 
RV.” But,aswe have just seen, her mare-face gets associated with the 
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Sarasvati and Subhadra who are terrestrial in the ritual-tradition, and are 
the aspects of the fertile earth. It cannot be said that the earth was not 
believed to be divine and that Saranyü is referred to as amfig. The earth 
was divine and she was referred to as such. When the gods are said to 
conceal the amrta and give the savarnd, the latter is not referred to as mariyd, 
though she’ is said to be given tothe mortals! Again, as the savarnd of the 
immortal one she could never be thought as essentially different from the 
immortal one. The two forms of the same entity fits in the general concept 
of dualism of the Rgvedic seers?. 


If we take the indication of later accounts, itis clear that the sun-gud 
mates‘ with the Mare-face in the north (Uttara-kuru). Again, according to 
the same tradition, Safijna is unable to bear the lustre (heat) of the sun-god. 
This shows that this part of the legend reverts to the Uttarayana. Now, the 
ritual-tradition of the propitiation of the Mare-face marks the same period. 
The mare-faced Sarasvati-Gaurl and Subhadrà are enjoined to be worshipped 
in the month of Magha, as noted above. ‘The: same is the period for the 
Vedic Horse-sacrifice, as noted already. Saranyü-Sanjna, then, indicates 
the aspect of the Earth-goddess in the Uttarayana. A step further and we 
may waft a conjecture: This mating would result in the birth of Yama-Yami 
and the Agvins after a reasonable period. This would connect with the month 
of Agvina coming after about eight months, and also the Festival of lights 
in Kartika, which has an important day (Yama-dvitlya) in the memory of 
Yama and Yami. The savarnd is so called as she is of the same status as that 
of Saranyü-Sanjnà; but her name Chaya would indicate her aspectless lus- 
trous. This indicates the earth in the Daksinayana; when the sun is less in his 
heat, and is marked by the rainy season and the sowing season. ‘Though 
it may be said that Saranyü-Saiijnà is the Sky that showers rain,‘ the sky 
cannot be said to be the flying one, as there is no marked change in its form 
like the earth. Again, the Mare-face’s identification with the earth cannot 
be set aside. This identification is to be seen not only in the Indian tradition, 
but also in the Cretan legend. 

The myth of Vivasvat and his two wives, thus, seems to have been known 
as that of the sun-god and the two phases of the earth. Itis futile to discuss 
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4. Bhavigya P., Brahma-khanda, 79.5. ior ate LS 
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whether it travelled from India to the west, or it was the other way. The 
safest thing would be to say that it was the myth of the Horse-taming Aryan 
people, for whom the earth was symbolized asthe mare. In the Cretan 
ritual-tradition the earth-mare got settled as Demeter. Though in the Hindy 
tradition the idol of the Mare-face is mentioned quite late, there is every pro- 
bability of the deity being known as such to the Rgvedic seer-sacrificers. The 
Vedic ritual-tradition did not favour idol-worship ; but enacted the divine 
on the terrestrial plane of the sacrifice. The gift of the savarnd to Vivasvat 
by the ‘gods’ appears to be the employment of the human female representing 
the aspect of the earth to a ritual-person representing the divine sun, on the 
lines of other such rituals like the Horse-sacrifice or that of Indrani and 
Vrsakapi,! thus enacting the popular myth in the holy sphere ofthe sacri- 
fice for the weal of mankind. As the verses refer to the exit of Saranyü, the 
ritual may be placed in the Daksinàyana; it may be the counterpart of the 
Magha-ritual like that of the Horse-sacrifice. It may be of some use to note 
that even to-day the story of Aditya-Ranubai (= Rajni) is related asa charm 
at a fertility-ritual for women; it starts in Sravana on the bright seventh, is to 
be observed on every bright seventh till the bright seventh of Magha, the first 
-and the last seventh corresponding to the two days, according to the Bhavisya 
P. (noted above), on which the sun unites with his two wives. 


a ACIER 


l: X85; See note 2 on p. 114, Vedic Goncept.: 3. loc; il, 


THE STAGE OF BHARATA—SOME SYMBOLIC RITES 
Smt. Sindhu 8. Dange 


The problem of the origin of the Indian Drama, or Sanskrit Drama, has 
been discussed at great length by A. B. Keith!. The author has rightly pointed 
out that **the Vedic ritual contained within itself the germs of drama, as is the 
case with practically every primitive form of worship. The ritual did not 
consist merely of the singing of songs or recitations in honour of the gods; it 
involved a complex round of ceremonies in some of which there was undoub- 
tedly present the element of dramatic representation ; that is, the performers 
of the rites assumed for the time being personalities othcr than their own’’*. 
This statement gets testified in more than one instances. Thus, we have the 
ritual of the purchase of Soma and the rituals in the Mahavrata. The 
ritual-dialogues called ‘Brahmodya’ prove the rudiments of the elements of 
drama. Enactment of the divine by the mortals on the ritual-plane was the 
essence of Vedic rites; and many of the Vedic myths get connected with 
rituals, getting enacted as a charm for the desired result. The songs of the 
Samaveda and the use of ceremonial dances were other elements helping the 
concept of drama, which were well rooted in ‘the ritual tradition, though the 
Sanskrit drama in a full fledged form developed in later times, which show 
both male-troupes and entirely female-troupes". : 


— 


1. A.B. Keith, The Sanskrit Drama, London, re-print 1954 (1924. 

2. Ibid.p.23. क bir os pau rar ळल : 

3, For which see Dange, S. A-, Sexual, Symbolism fiom the Vedic Ritual, Delhi, 1979, 
pp: 30-48. ae 3 

4. Keith, op. cil. p. 31ff. द E d sut 

5. The Kufjanimala states that the roles were played by a troupe of women. See 
A. M. Shastri, India as seen in the Kujjanimala of Damodaragupta, Delhi, 1975, p. 228; 
for a woman playing the role of a man and 2 man playing the role of 5 woman: See 
Najyasasira, X.1T.166-168, HERES Dau 6 
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| 
Bharata’s JVatyafástra, the first attempt of its kind, dealing with the rules | 
relating to theatrical performance, orthe science of stage, has this Very 
ritualistic tradition in view. In the first three chapters it deals with the 
origin and greatness of theatrics, the forms of the stage and rules for their 
construction, the auspicious ceremonies at the foundation of the stage ang 

on the opening day. Only then are prescribed the details of the Pürva-raiga ; 

and other instructions follow later. Hence, though the drama is spoken 'of 

as a ‘plaything’ (kridaniyaka), which is both drfya (to be seen) and śravya 

(to be heard), it is embedded in the religious atmosphere, with all its beliefs 

and superstitions. 


| 
] 
| 
| 
| 
| 
| 
| 
The tradition tells that when Vigvakarma constructed the first play- j 
house, Brahma asked all the gods to protect it by placing the portions of their | 
lustre in it.. The important gods thus came to be associated with the play- | 
house*. How this lustre was represented is not quite clear, though image- | 
worship was prevalent at the time of Bharata which follows the Sütra-period | 
(600 B.C. to 200 B.C.). After the construction of the play-house a sacrificial | 
ritual is to be performed in the main hall and offerings are to be placed’. | 
The constellations in this context are Hasta, Tisya and Anuradha. Also 
mentioned are Saumya, Vifàkha and Revat It is not known if these | 
constellations had any specific beliefs attached to them; but there can be the | 
least doubt for such beliefs being attached. The Purüna-tradition records | 
belief for every constellation. The Garuda 2.3, for example, classifies the 
constellations as Adkovaktra, Urdhvamukha and Parfvamukha, mentioning also the 
acts to be under each or joint constellations. Revatt, Hasta and Anuradha 
are Parívamukha, according to it‘, and are useful for undertaking. expedi- 
tions, while the Adhovakira are useful for digging tanks, temples etc. The 
Visakha (two in number) is the Adhovaktra (Adhomukha) one. Here, in this 
constellation, the Puranic belief tallies with the one from the Natyasasira 
indicating the.construction of the theatre. ; 


Interesting details are associated with the measuring cord for measuring 
the lay-out of the play-house. The Propitiation ofthe brahmins and the 
recitation of the “‘praise-formula” ( punyaha-vacana) by them forms a very 
important detail. ‘The: owner of „ the construction has „to: offer HD 
"pacificatory water" ($anti-toya) in this connection; prior to the start of the 
measuring5. Not only the various rites are to be accompanied by auspicious 


1. Natya $., 1.83-98. 

2. Ibid., 1.120, 121 and 124, 
3. 1.59.16 ff. 

4. Ibid. - 

5. Napa, 11,92-93, 
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musical notes, sounds of conches, kettle-drums, tabors and other instruments 
including the panava, but also care is to be taken to remove religious hypo- 
crites wearing tawny garments!, There are regular instructions regarding 
the measuring cord. It is ordained to be prepared from the mufija grass, 
reminding one of the customs at the Vedic initiation or consecration for 
sacrifice, The alternates are cotten and balbaja grass, or even the bark -of 
trees. Special persons had to prepare the cord; and it had various super- 
stitions attached to it. . It is said that if the cord broke in the middle, the 
owner of the theatre is sure to die. If it broke at one-third point, there 
would be a great turmoil in the country. Ifit broke at the one-fourth point; 
it is indication of the death of the chief builder. If it fell from the hand of 
the measurer, the indication is of loss or decline of the prosperity of the 
owners. We. may. compare similar beliefs from the later literature. Thus, 
according to the Matsya Purana’, while constructing a temple, or the 
dwelling, or an altar, if the measuring-cord gets cut the indication is death; 
and if the peg attached to the end of the cord turns upside down, it indicates 
diseases. This would indicate that the thread was closely associated with 
life, and it was not merely instrumental for measuring. The Matsya P.‘even 
goes to record the belief that ifa dog or a jackal crosses the cord when 
measurihg is in progress, or if a donkey yells, it is like a thorn in the holy 
atmospheres. ; 

The various colours had their own importance in the constrüction of the 
theatre. The colours had association with the deities as well as with the 
castes (varna). Food is ordained to be offered at the four main quarters of 
the stage, or the theatre when it is being put to lay-out. White food is to be 
offered in the east; black (blue; nila) in the south; yellow in the west and 
red in the north. It is said that the food should correspond to the respective 
deity; and the offering should be accompanied by the chariting of; hymns®, 
It is said that the lay-out of the mandapa should be completed when the 
constellation called Mala is ruling and also the day be the lunar one 
(Monday=Somavasara)’. On the stage proper, four columns are enjoined 
to be erected; and they are said to represent the four varga-s. With the 
erection of each column special offering is mentioned. Thus, at; the erection 


—— 


1. 11.36-38. 

2. Ibid. - 

.9. 25519. - 

4. lbid. 21. 

5 Ibid. 

6. Najya, $. 11.39०१: 40ab, A 
T, Ibid., 42cd; 43ab, LASS 
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of the Brahmana column, the offerings are enjoined to be all white; at that 
of the Ksatriya, red clothing and red garments; at that of the Vaigya, yellow; 
and at that of the Sidra they should be black (or blue, zila)!. "This would 
indicate the presence of all the four varpa-s as the support for the stage; and 
the concept is comparable with the one from the Purusa-siikia, where the 
society, symbolized as the Primeval MAN=sacrifice, is indicated to form the 
whole. The association of the colours mentioned above with the four varna-s 
has been well-rooted in the Grhya tradition also. Asvalayana Grhyasnira points 
out that even for building a house the ground should be white for a 
Brahmana, of red colour for a Ksatriya, of yellow colour for a Vaigya, and 
so on’. Slightly corresponding to the colours, the Nagyasasira points out 
that golden ear-rings should be placed at the base of the column meant for 
the Brahmana, those made of copper at that meant for the Ksatriya, those 
made of silver at the base of the column meant for the Vaisya, and those 
made of iron for the Südra. Alternately, gold is enjoined to be placed at 
the base of all the columns‘, The columns are, then, to be fixed in position; 
and care is to be taken to see that they do not move or shake, or even turn! 
It is, said that if any of the columns moved, there will be no rains; if it 
turned, death will follow; and if it shook, it would give rise to fear from 
the enemys. : 


The preparation of the stage wasa ritual of great importance; and it 
resembled the preparation of the altar. Itis ordained that the surface of the 
stage should be filled with black earth; and this was done tilling the ground 
with a plough. White bullocks (a sign of auspiciousness) are enjoined to be 
yoked to the plough for this purpose; and the men who handle the plough 
are to be without any bodily defect. For clearing the dug-up earth new 
baskets are enjoined to be used®. After the tilling and prior to the arrange 
ment of the earth precious stones are enjoined to be placed at the inner layer. 


———— 


1. Ibid, 46-50. 

2. Rgveda, X.90. . 

3. Ai. Gr. S., 11.7.6-8; cf. Gobhila Gr. S., IV.7.5-6;'the allocation of various colours (० 
the various quarters is scen even out of the Indian context. Ancient Egypt :: East- 
golden or green; West-Black; South—White; North—Red. Tibet : East-Whitei 
West-Red; North-Green; South-Yellow. China:  East—Green; West- White 
South-Red; North-Black; Java : East-White; West-Yellow; South-Red; North- 


Black ; etc. for which see Donald Mackenzie, Myths of Pre-Columbian Ameritas 
London, p. 72. 


4. Natya $., II. 50-53. 
5. Ibid. 56-57. 
6, Ibid. 70-7]. 
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It is also enjoined that diamonds be placed in the east, Lapis Lazuli in the 
south, Quartz in the west and; Coral in the north. In the centre gold is 
ordained to be placed’. This compares the sambhara of the Vedic altar? 


When the whole theatre is completely constructed, cows and brahmins 
should be made to stay there for seven days. The brahmins are supposed to . 
be reciting Vedic manira-s for all these days. One interesting ritual is that 
of the breaking of a jar placed earlier in the middle of the stage. The jar 
should be filled with water, and its neck be decorated with a wreath. All 
musical instruments are to be arranged properly; the various deities are to be 
worshipped and offered to. The staff called Jarjara is also to be worshipped. 
The preceptor of the dramatic science (natydcarya) then enters the stage, 
after due fast for three days; he breaks the jar with a stroke, signifying the 
destruction of the enemies and evil spirits. The owner illuminates the 
whole stage with the help of a lighted lamp, while various sounds are being 
produced about the stage, along with jumping and running noisily. There 
also should be sham fights indicating the fight between evil.and good forces, 
Also scenes of cutting, wounding and even bleeding are enjoined’, The 
fight and the various sounds are probably an enactment of the concept 
connected with the Vedic sacrifice, wherein at various places the competition 
of the Asuras and the gods is referred to. But, it is more probable that this 
is the relic of folk-practices and religious dances, getting fused with the 
Vedic altar-rituals. The Jarjara symbolized the staff of destruction for the 
evil. But, there seems to be more in it. 


The Jarjara is associated not only with the destruction of the evil spirits 
and imaginary demons, but also with the very beginning of the performance. 
The first performance of the drama is said to have been accomplished at the 
Indramahotsava, which is called also the Indradhvaja festival. The destruction 
of the demons that tried to spoil the performance is said to have been 
accomplished by Indra with his own staff, which came to be called Farjara 
as it rendered the demons jarjarita (shattered)'. Ifwe remember that the 
evils and demons were only imaginary, the Jarjara, like the wooden sword 


—————— —Ó——— 


l. Ibid. 74-74. 

2. This isthe case in the ritual of Agnyddhéna, described at almost em मि तरर 
Taittiriya Br., II.1.2.6; . 

9. Natya §., 11.1. 

4. III.88-89. 

5. Ibid. 

6. Ibid. 1.548. 

7. Ibid, 70-78, 
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(sphya) at the Vedic sacrificial ritual, was only a symbolic staff. On the 
other hand, the Indradhvaja is said to have been given to Vasu Uparicara by 
Indra along with the wreath (indramala) with a view to success in war and 
well-being of the subjects. The Indradhvaja bears the name of Indra and is 
said to be the bamboo-stafft which was to be erected ritually every year for 
the'same purpose. The jarjara is said to be infused with the thunderbolt of 
Indra and with various gods*. Thus, as the Indradhvaja was the emblem of 
Indra, so was the Jarjara; but, the latter represented also his vajra 
(thunderbolt). Both were staffs. Indradhvaja was to be erected; the Jarjara 
was to be held in the hand. What appears to be probable is that the Jarjara 
was a staff to be ritually handled at a ritual dramatization in folk-tradition, 
Its identification, or association, with the thunderbolt of Indra is a later 
phase. In this we have to compare it with the belief in such staffs, the Vedic 
sacrificial-staff (üpa) being one type. It is to be noted that the staff 
indicated, in the beliefs of most people, the beginning of creation, and was 
used at rituals at the start with the same belief. A few instances would 
support the point; and, though the yūpa or the Indradhvaja or the Jarjara 
would appear to be far removed from the original concept, the basic motiff 
remains the same. Thus, the Siberians fixed willow-sticks at the rituals and 
round the house; and more particularly to the eastern end of the dwelling’. 
In a, changed form it is seen in the churn-staff of Izanagi and Izanmi, , the 
Japanese primeval brother-sister couplet. A very polished form of .the 
same is the Vedic yiipa, the stipa of Varuna® and even the churn-staff 
Mandara that churned the milky ocean creating the various planets. The 
Jarjara has to be viewed in this light. At the performance of the first drama 
it symbolised not only the destruction of the ‘enemies’ but also the creation 
of a neat perfomance. 


1. jastifi ca vainavim. Mahabharata, Ādi., 63. 17ab 

2. Natya $., 1.92. 

3. Donald Mackenzie, Myths of China and Lon 

4, Ibid, p. 350, Jn racan, por. 
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WOMAN IMAGES IN KALIDASA’S RTUSAMHARA 
R. M. Das 


Simile occupies a unique place among the figures of speech in Sanskrit 
literature. It forms the basis of almost all the figures of speech of sense 
(Arthalankara-s)*. 


Kalidasa is a poet of the highest rank. To him the soul of poetry is rasa; 
which is much above mere poetic ornamentation. Many a poet after him 
laid undue stress on the external artifices of style at the cost of the inner 
sense. But Kalidasa does not make his narrative ‘a mere peg from which 
he could luxuriously, hang his learning and skill for mere show and display’. 


Kalidasa never cheapens the essential dignity of his thought. There 
is not the least tinge of labouredness in his style, his expressions are quick 
and spontaneous and his verbal embellishments add to the excellence of his 
poetry. 


Kalidasa is the master of all kinds of figures of speech. But he excels 
all other poets im his skill in the use of apt and graceful similes which for their 
graphic beauty, spontaneity and appropriateness stand unparalleled in the 
literatures of the world. But his love for similitude never makes him employ 
it as a mere verbal artifice but it is rather made a natural concomitant of the 
emotional content for suggesting more than what is expressed. 


One particular characteristic of Kalidasa’s similes is that he takes for his 

standard or comparison the most familiar objects around us. It is not the 
l. Appaya Dikgita in his Citramimamsd categorically says that Arthalankdra-3 are nothing 

but the modification of Upama: ENSE. : F 

Upamaika failasi sampràptà citrabhumikabhedd] ५ SORA SER 

Rafijayanti Kaoyaraige nrtyantt ladcidain cetab]] + se s sS 

By way of illustration he names twenty-two figures of speech as. directly based on 

Upama. ee 
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novelty ofthe images but the manner of their presentation wherein lies the 
secret of the grandeur of his similes. The most trivial things when touched 
by the magic-wand of the poets’ fancy reach the height of magnificence, In 
personifying inanimate objects, Kalidasa is the master. The soul of 
Kālidāsas similes is the suggestion of the sentiments and the wealth of ideas 
and images which imprint the pictures evoked by the poet’s words indelibly 
on the imagination of the reader, } 


Rtusamhara is a youthful production of Kalidasa. It presents before us 
a highly sensous and colourful picture of the six Indian seasons and paints 
their varied beauties with all the grace of the passions they awaken in the 
minds of the lovers. It strings together pictures of the kissing clouds, the 
embracing creepers, the wildly rushing streams, moon-lit night full of shining 
stars and other tokens of amorousness in nature as well as the effect and the 
significance of the different seasons for the lover. Jt shows flashes of effective 
phrasing and an easy flow of verse and sense of rhythm and diction quite 
free from elaborate complications. रं 


Rlusamhara is remarkably rich in similes. In the present paper we pro- 
poseto deal with the woman-images which dominate the galaxy of images 
appearing in this work. à 


A young woman under the influence of passion, first comes as an image 
forthe charming and amorous gait. The slowly moving autumn rivers with 
beautiful fafari-s (a kind of fish) leaping in their water, with rows of white 
birds lining their banks and with their broad sandy banks are compared to 
amorously walking women in their white garments, with their jingling girdle- 
bands and beautiful round buttocks. Here Passionate women moving amo- 
rously stand as an image for slowly flowing autumn rivers, their girdle-bands 
for leaping fafari-s, their white garments for white birds sitting in rows and 
their round hips for sandy and rising banks! 


Again a young and passionate lady slowly and steadily growing into a 
full woman comes as an image for the waxing autumn night. 'The waxing 
autumn night with numerous stars, the uncovered moon and the silvery moon- 
shine is compared to a bright-faced passionate lady in fine clothes and glitter- 


1. Caficanmanojfafafarirasanakalapah, 
Paryantasamsthitasitandajapanktiharab] 
Nadyo visalapulinantanitambabimba 
Mandam prayanti samadah pramada tvádya]] 

£ R. S., 3.3. 
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ring ornaments, budding into a full woman. Here the young passionate lady 
tending towards womanhood is an image for the waxing autumn night, her 
ornaments for shining stars, her beautiful face for the moon and her lovely 
thin and white clothes for the moon-shine.1 


Further, an intoxicated lady is an image for the autumn season, on 
account of her grace giving pleasure to all those coming in contact with her. 
The autumn season with the blooming red lilies, the expanded blue lotus, the 
white kaga flowers and the charming beauty of the kumuda flowers is like an 
intoxicated lady of exquisite beauty, with reddened face, darkish eyes and 
white garments. Here the joy-inspiring intoxicated lady stands as an image 
for the pleasant autumn season, her reddened face for tlie blooming red lily, 
her dark eyes for the expanded blue lotus, her white garments for white 
kàfa flowers and her exquisite beauty for the attractive charm of the bloom- 
ing kumuda-s.? ~ 

A beautiful lady decorated with sparkling colourful jewels and putting 
on cat’s-eye gems stands as an image for the carth full of grass-blades, leaves 
of kandali plants rising above the ground and the indragopa insects. Here, a 
beautiful lady is an image for the earth, splintered cat’s eye for the blades 
of green grass, and red and green jewels worn by the lady for the indragopa 
insects and the leaves of kandali plants respectively.? 

At another place a young lady separated from her lover comes as an 
image for the friyaigu creeper. As a young lady when separated from her 
lover, turns pale; loses the warmth of her body and shivers on account of 
the pangs of separation from her lover, so is the condition of the friyangu 
creeper, being constantly shaken by cold and snowy winds of the winter.‘ 


l. Taráganapravarabhüsanamudoahanti, 
Meghavarodhaparimuktasasankavaktrá] 
Jyotsnadukülamamalam rajani dadhana, 
Vrddhin prayátyanudinam pramadeva bala]] lbid., 3.7. 
2. Vikacakamalavaktrà phullanilotpalaksi, 
Vikasitanavakàsasvelavaso vasanà] 
Kumudarucirakdnti: kaminivonmadeyam , 
Pratidisatu faradvascetasah pitimagryam]| Ibid., 3.28. 
3. Prabhinnavaidüryanibhaisiynanakuraih, , 
Samdcita protthitakandalidalaib] 
Vibhati Sukletararatnabhisita, 
Vardaganeva kgitirindragopakaih]| Ibid., 2.5. 
4. Pikam vrajanti himajatasitaib, F 
Adhūyamānā satatam marudbhik] DUAE 
Prije priyanguh pri yavipra yuktà, RCO कजत yess 
Vipandutam yati vilasintea[] Ibid., 4.11, jy stot naz 
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A bride in a beautiful attire and glittering ornaments stands as an image 
for the early autumn season for her captivating youthful and virgin charms, 
As a beautiful bride of lovely and slim body, decorated with fine garments 
and twinkling anklets pleases all by her charming appearance, so does the 
autumn season with blooming lotuses, chucklings of the infatuated swans and 
beautifully bending and ripening ears of corn.! 


Again the bride in her red garments, bending under the weight of her 
heavy hips and plumpy breasts and trembling on account of her hard-breath- 
ing, born of her heightened emotions, stands as an image for the earth 
covered all over, during the vernal season, with red kimsuka groves bending 
with blossoms waved by the wind.? 


Wanton women for their rash movements and uncontrolled behaviour 
stand as an image for the unruly rivers of the rainy season. Passion-flurried 
women going hurriedly to their lovers, breaking all rules of decency and 
decorum and thereby calumniating their entire family, come as an image 
for the rivers of the rainy season which rush forth impetuously to the sea 
felling every where the trees on their banks by the currents of their turbid 
water rushing with great force.? : 


Till now we had been dealing with cases where woman asa whole 
appears as an image. Now we shall look into such cases where the -different 
parts of her body or her aċtions appear as an image. 


The face ofa woman comes as an image for its captivating beauty, 
charms and bloom. The beautiful lilies in bloom, surpass the beauty of 


I. Kafamfukà vikacapadmamano jRavaktrd, 
Sonmédaham sar avand puranádaramya] 
Apakoasalirucirahatagatrayasti, 
Prapta farannavavadhüriva rüparamyà.|| Ibid., 3.1. 
2. Adiplavahnisadyfairmaruta? vadhiitath, 
Sarvatra ki$mukavanail kusumavanamraili] 
Sadyo vasantasamayena Samdaciteyam, . 
Rakiāmsukā navavadhüriva bhati bhamik|] Ibid., 6.21. ` 
3. Nipdtayantyah baritastajadyuman, 
Pravrddhavegail salilairanirmalaib| 
Siriyah sudusj iva jativibhramah, १ 7 
Prayinti nadyastvaritam payonidhim]] Ibid., 2.7. : : | 
See Kalidasa’s Abhijanasakuntalam (5.21) where the same simile occurs in ® d : 
order i.e. whereas against the present case upameya is a wanton woman (Satan 3 
and the uPamana js a flooded riyer, wis M D . 1 55 १३६५ ११४ २.१५ 
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the moon-like faces of women. Being opened in the morning by the rays 
of the sun, the expanding lotus looks like the face of a charming woman 
brightening up at the touch of her loving husband.2 On the contrary a 
woman's face losing its glow on account of the departure of her husband 
comes asan image for the lily closing at the setting of the moom.? Faces 
of charming women with their bloomy loveliness isan image for the beauti- 
ful and newly appearing blossom ofthe kurabaka tree.! In all these cases 
the face of woman, in all its charms is an image for beautiful flowers. 


Slender and beautiful arms of a woman decked with glittering ornaments 
and bending under their weight come asan image for the shoots of the 
£yamà creeper bending under the weight of beautiful flowers. 


The darkish plumpy breasts of an expectant woman comes asan image 
for the sky overcast with dark clouds.® 


The darkish and beautiful eyes of a woman stand as an image for the 
blue lotuses ;? her eyebrows, charming and moving in quick succession, for 
the restive ripples of the river ;* her beautiful lips, for the bandhuka flower ;? 
her shining teeth, for the white kunda flower;!? her soft and red palms, for 
tender leaves of plants ;!* her amorous gait, for the beautiful gait of intoxicated 
swans ;!? her sweet talks, for the sweet sound of cuckoo; jingling of her girdle, 
for the sound of swans and her fair-complexioned and sandal-besmeared 


.. ambhoruhairoikasitairmukhacandrakanti. Ibid., 3.17. 
Divasakarama yükhairbodhyamünam prabhate, 3 
Varayuvatimukhabham paka jam jrmbhate'd ya Ibid., 3.25. 
3. Kumudamapi gale'stam liyate candrabimbe, 
Hasitamiva vadhindm progitegu priyesul] Ibid., 3.25. 
Cf. Antarhite asini saiva kumudoali me, . 
Drstim na nandayati samsmaraniya 4obha|Sakuntalam. 4.3. 
4. Kéantamukhadyutijusamacirodgatanam, 
Sobham param kurabakadrumamaitjarindm| Ibid., 3.18. 
5. Syamd latak kusumabharanatepravalat, 
Strinam haranti drtabhitsanabahukantim | Ibid., 3.18. 
6. Kvacitsagarbhapramadastanajnabhaif, 
Samdcitam wyomaganail samanlatah] Ibid., 2.2. 
7. Nilotpalairmadakalani vilocandni-. . Ibid., 3.17. 
8. ...bhrivibhramdsca rucirdstanubhistarangath. Ibid., 3.17. 
9. Adhararucirasobham bandhujive.... Ibid., 9.26. 
10. ...smitadasanamayükhankundapugpaprabhabhih. Jbid., 6.13. 
Hl. Karakisalayakantim pallavairvidrumabhaih. Ibid., 6.31. 
12. ...hamsairjità sulalitd gattrangandnam. «° Ibid., 3.17. 
13. Parabhrtakalagitail hradibhil sadoacdmst. -« Ibid., 6.91. 
hh. « skoanitakanakakancin mattahamsasoaneyu. . 1०४. 3.26; 
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A bride in a beautiful attire and glittering ornaments stands as an image 
for the early autumn season for her captivating youthful and virgin charms, 
As a beautiful bride of lovely and slim body, decorated with fine garments 
and twinkling anklets pleases all by her charming appearance, so does the 
autumn season with blooming lotuses, chucklings of the infatuated swans and 
beautifully bending and ripening ears of corn. 


Again the bride in her red garments, bending under the weight of her 
heavy hips and plumpy breasts and trembling on account of her hard-breath- 
ing, born of her heightened emotions, stands as an image for the earth 
covered all over, during the vernal season, with red kimsuka groves bending 
with blossoms waved by the wind.? 


Wanton women for their rash movements and uncontrolled behaviour 
stand as an image for the unruly rivers of the rainy season. Passion-flurried 
women going hurriedly to their lovers, breaking all rules of decency and 
decorum and thereby calumniating their entire family, come as an image 
for the rivers of the rainy season which rush forth impetuously to the sea 
felling every where the trees on their banks by the currents of their turbid 
water rushing with great force.3 : 


Till now we had been dealing with cases where woman as a whole 


appears as an image. Now we shall look into such cases where the different 
parts of her body or her actions appear as an image. 


i The face of a woman comes as an image for its captivating beauty, 
charms and bloom. The beautiful lilies in bloom, surpass the beauty of 


———————— 


l. Káfamfuka vikacapadmamano jllavaktrà, 


Sonmádahamsaravanüpurandoramya] 
Abakvasalirucirahatagatrayassih, 
Prapta Sarannavavadhitriva rüporamyd.|] Ibid., 3.1. 
Aiplavahnisady fairmarutà* vadhiitaih, 
Sarvatra kiSmukavanaik kusumacanamraih| 
ope eee Samdaciteyam, . 
Hm $ukā navavadhdrioa Bhat Shamil] Ibi 
3. Nipatayantyah garitastajadyuman, said ee 
Praorddhavegaif, salilairanirmalaifj] 
Striyah sudus}a iva Jütivibhramag, 2n 
Prayanti nadyastvaritam bayonidhin|| Ibid, 2.7. 


See Kalidasa’s Abhijnanasakuntala 
m (5.21) where t i i Es 
order ie. whereas against the Sd Ms Mea na MEE 


and the upandna js a ia t ien Upameya is enim] wórgan tfta 
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the moon-like faces of women. Being opened in the morning by the rays 
of the sun, the expanding lotus looks like the face of a charming woman 
brightening up at the touch of her loving husband.? On the contrary a 
woman’s face losing its glow on account of the departure of her husband 
comes asan image for the lily closing at the setting of the moom.? Faces 
of charming women with their bloomy loveliness isan image for the beauti- 
ful and newly appearing blossom of the kurabaka tree. In all these cases 
the face of woman, in all its charms is an image for beautiful flowers. 


Slender and beautiful arms of a woman decked with glittering ornaments 
and bending under their weight come asan image for the shoots of the 
§yama creeper bending under the weight of beautiful flowers.5 


The darkish plumpy breasts of an expectant woman comes as an image 
for the sky overcast with dark clouds 


The darkish and beautiful eyes of a woman stand as an image for the 
blue lotuses ;7 her eyebrows, charming and moving in quick succession, for 
the restive ripples of the river; her beautiful lips, for the bandhika flower; 
her shining teeth, for the white kunda flower;!? her soft and red palms, for 
tender leaves of plants ;!! her amorous gait, for the beautiful gait of intoxicated 
swans ;12 her sweet talks, for the sweet sound of cuckoo"; jingling of her girdle, 
for the sound of swans and her fair-complexioned and sandal-besmeared 


ambhoruhairvikasitairmukhacandrakántil. Ibid., 3.17. 
Divasakarama yükhairbodhyamanam prabhate, 
Varayuvatimukhabham pankajam jrmbhate'd ya Ibid., 3.25. 

9. Kumudamapi gale'stam līyate candrabimbe, 
Hasitamiva vadhünám prositesu priyegu]] Ibid., 3.25. 
Cf. Antarhite fasini saiva kumudvali me, 
Drsttim na nandayati samsmaraniya 4obha]|Sakuntalam. 4.3. 
4. Kantamukhadyutijusamacirodgatandm, 
Sobhdm param kurabakadrumamaijarinam| lbid., 3.18. 
5. Syama latak kusumabharanatapravalal, 
Strinam haranti drtabhüsanabahukantim | Ibid., 3.18. 
6. Kvacitsagarbhapramadastanafnabhaili, 
Samdcitam nyomaganaih samantatal| Ibid., 2.2. 
7. Nilotpalairmadakalani vilocanani-.. lbid., 9.17. 
8. ..bhrüvibhramdsca rucirastanubhistarangail. Ibid., 3.17. 
9. Adhararuciratobham bandhujive.... Jbid., 3.26. 
10. ...smitadasanamayakhdnkundapuspaprabhabhit. Jbid., 6.13. 
ll.  Karakisalayakantim pallavairoidrumābhaih. Jbid. 6.31. 
12. ...hamsairjita sulalità gatirangandnam. ५५ Ibid., 3.17. 
1१. Parabhrtakalagitail hradibhi sadvacdmsi... Ibid., 6.81. 
lH .«-kuanitakanakakatcim mattahamsasvantgus . Idid., 3.06, 
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slender and beautifully bending body, for the ripe and bending ears of 
paddy.? 

Kalidasa wrote his Riusamhdra when he was a young man full of youthful 
vigour and enthusiasm. As was quite natural, the eyes of the young poet 
hada fancy for and were attracted by the amorous charms of a young lady. 
He was so passionately inclined towards her and emotionally and psycholo- 
gically overpowered by her feminine grace and charm, that to him the whole 
world appeared woman-oriented. For him the inanimate nature pulsates 
with life and in it he feels the presence of youthful lady and in its various 
acts he sees nothing but her amorous activities. Thus in slowly moving 
autumn river he finds the gait of a passionate woman; in waxing autumn- 
night, a young lady growing to womanhood; in autumn season, the amorous 
gait of an intoxicated woman ; in the earth full of grass blades, kandali plants 
and indragopa insects, a beautiful lady decked with glittering ornaments and 
coloured attire; in winter-smitten priyangu creeper, a lady separated from 
her lover; in beautiful vernal season, a bride; in the unruly river of rainy 
season, a rashly moving wanton woman; in blooming lily, expanding lotus 
and the blossom of a kurabaka tree, her brightened up face; in shoots of 
yam creeper, her lovely arms; in the sky overcast with dark clouds, her dark 
and plumpy breasts; her blue lotus, her darkish eyes; in ripples, her restive 
eyebrows; in bandhüka flower, her lips; in kunda flower, her teeth ; in tender 
leaves, her palms; in swans, her amorous gait; in cuckoos, her sweet talks 
aud in ripe and bending ears of corn, her beautifully bending body. 

ES d ~ ud egent senes Kālidāsa had not developed that 
- and varied experience of the world Er xus RES 2 pos 
realise and appreciate the inner and sobe TI did di oe ar E 
r aspects of woman's personality. 


—— 
1. A pakoefüliruirinatagatroyaspik ; Ibid, $1. : 
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A BUDDHIST NOVICE’S ETIQUETTE 


J. Duncan M. Derrett 


The subject of etiquette is of immense interest to any hierarchical society. 
It is not surprising that before the Buddhist sangha could be happily established 
a very large number of rules of conduct which we should classify as etiquette 
should actually be laid down in so precise a form that they appear in the last 
section ofthe Patimokkha ; and indeed many rules in the earlier sections could be 
classified similarly. It is not impossible that many rules to be found scattered 
in various places in Indian normative literature! may have been spread by the 
Sangha, which apart from other functions, was certainly an educational 
agency, Many items of Indian etiquette (such as using the right hand for 
giving and receiving) are a mystery to Europeans; and when a visitor to the 
East from .the West attempts to acclimatise himself he needs an orientation 
course in etiquette—much to the disgust of ‘cosmopolitanised’ Asians, who 
like to pretend that the remarkable paucity of etiquette in the West is a 
birthright into which they too have entered. Indeed once upon a time Indian 
etiquette was really elaborate. 


It is well known that the Buddhist novice must take ten vows of 
abstention. I have attempted to deal with these in a summary and experi- 


l. I have only grazed the surface. ‘Avalokaniyani in Tamil guise: aia Acirakktvoi", 
Bharata Manisha Quarterly, 11.4, 1977, 13-26, now reprinted at my Essay in Classical and 
Modern Hindu Law, IV (Leiden, 1978), 3808. Also the chalas discussed by me at 
‘Some features of public law in smrti sources’, Adyar Library Bulletin, 42 (1978), 1-31, 
at pp.21ff. To the references given in that article one should add J. Jolly, Hindu 
Law and Customs (Calcutta, 1928), 268-270, and L. S. Joshi, Dharmakofa, Vyavahar, 
Kanda, 131-2 (include Sukraniti). 

2. Mahdvagga, 1.56. : 
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mental way in previous articles. The text I have been using, Srighana’s 
text, Srighanacara-samgraha, available only, without the Sloka-s, in the 
commentary of Jayaraksita®, is extremely troublesome to read because of the 
loss of the sloka-s; and many portions are probably corrupt, since this defect 
has encouraged scribes to depart from what was already a concise 
commentary's wording. After the ten abstentions have been explained in 
sufficient detail, with an extraordinary casuistry, the author adds, as an 
afterthought, comments on the general behaviour of the novice, with special 
reference to etiquette. Iam very much afraid I may have misunderstood 
what is about, as represented by Jayaraksita, himself far from perspicuous in 
places. Because I do not have comparative material to hand I should be 
grateful if any reader who can see his way through the material would 
publish such improvements as he feels are called for. What follows is a draft 
translation, made on the basis of pp. 74-77 of the edition. 


“Now he takes up another precept of conduct incidentally. ‘Verse, 
fighting’ etc. (He deals with misbehaviour). ‘Verse’ here means ‘comic 
verse’, ‘fighting’ means wrestling or quarrelling (exchanging abuse?). ‘Eating 
tooth-sticks’, chewing tooth-sticks. The rest is easy. ‘verse-fighting, etc.’ 
is a cumulative compound. The action spoken of (reading sa tathokta) is 
‘verse, fighting, chewing tooth-sticks’ on the part of an ascetic (conceivably 
a novice) who belongs to the elders’ end (of the hall). (Presumably he 
Should not do it). ‘Sleeping, drinking, eating and reciting’ are sleeping- 
drinking-eating-‘praising’—one ‘absorbed’, i.e. taking occasion to do so 
(reading praptüeasaro). The compound can be further resolved into ‘one 
absorbed in sleeping, etc., and one naked and one wearing only one piece of 
clothing’. Such an ascetic and the previously mentioned are surely (not) to 
be saluted by another ascetic: he will say. ‘Pottery’, etc. One who is 
occupied with pottery, i.e. takes occasion to be so, he who ‘quickly’, speedily 
i :G e peso (reading upatisthati) a vihara of two or three stories, or walks 
quickly ; fast, and one who is cooking a meal, one occupied with robe- 
affairs, such an elders-end ascetic (i.e. senior member) should surely (not) 
be saluted by an ascetic while he is standing on a vihāra of two or three stories 


a ae in : पक casuistry’, Indologica Taurinensia 7 (1979 : appeared 
7. SSIS fa-vada-virati : a piece of B A : Vi d 
Tudological Journal 18 (1980), 277-284. uddhist casuistry Vishveshvaranan 

2. CUM Sita temsekrebe ie ed. Sanghasena (Patna, 1968). On the work scc 
= >. Altekar, ‘Cultural importance of Sanskrit literature preserved in Tibet’, 


4. B. 0. R. 1.35 (1954), 54-66 at 695, Th, i i i 
a fancy name for a Buddhist novice, * The name Srighan is also used (I believe) a5 


MM M——————————n 


A BUDDHIST NOVICE’S ETIQUETTE 133 


or cooking a dish. ‘Grinding’, etc. One whois employed in the task of 
grinding, or cloth—(robe-) making or cleaning clothing or vessels, or 
anointing his eyes, or inhaling smoke (medicinal smoke?), or writing a book, 
or teaching recitation—he must not be saluted. *Ordure, urine’. etc. If a 
novice goes to the hut for defecation or to the hut for urination, or directs 
another to them, or stands in the ‘dark’, in a dark spot, or puts on an under- 
garment, or puts on the upper-garment, that elders-end ascetic, while going 
to the hut for defecation, or putting on the upper garment (etc.), is not to be 
saluted., (Now he alludes to the reason why these exemptions are listed). 


“Now he explains that a junior ascetic must never salute when he himself 
is situated in particular ways. ‘Wrapped up’, etc. ‘Wrapped up’ means 
covered up; frrga=head—by an ascetic whose head is covered or he is 
entirly covered (?)—can one be saluted? (i.e. no). He will explain. An 
ascetic whose feet wear shoes is ‘wearing shoes’, i.e. by one who stands on : 
shoes. One knee plus the other equals ‘knees’ : one should not make a 
smacking sound with the shaven head against the (elder’s) lower legs. Like 
what? ‘As by a sheep’. ‘Sheep’ means ram. An ascetic should not salute 
on the lower leg like a person being struck by a ram (mendak?) on the ‘shank 
of both knees. But the Rev. Dharmavalokita-mitra says, one who wears 
shoes should not salute—like what?—like the sun (reading ravind instead of 
avinà). Just as the sun is standing upon shoes, so an ascetic who has his shoes 
on should not salute, He explains the text making thea coalesce. Is the 
reverend commentator’s opinion to be adopted? No. The simile of the 
ram is the vinaya and must, therefore, be followed. He explains the method. 
‘Settled’, etc. The two feet of the ascetic who is settled and seated should 
be taken crab-wise, and one should salute with the head. Ifthe settled and 
seated ascetic is suffering from some disease of a foot there is no harm in 
his being saluted without the crab-wise grasping. 


. “If any arriving (monk) addresses one settled and seated, ce latter 
should say to him, ‘Life-possessor! How many years are you (from your 
ordination), which is your nikdya, how many divisions are there in your 
nikdya, and which is your sāmayikā (assembly-time?)?", etc. And if heis an 
Aryamahasamghika he should say, तू am an Aryamahasamghika’. Here 
are their divisions : : : 

**Vadins; Arthasiddharthas, Sailadvayanivasins, Bhadrayanas, and 

Haimavatas ; the Mülasamghikas are of six kinds. 

«The novice must know that there are five (?) assembly-times, the 

Long, the Winter, the Summer, the Yearly, and the One 


Beyond that’’. 
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' (The Mahas&ümghikas are already divided into sections). Anything not 
corresponding to these should be avoided, One should ba saluted by one’s 
junior; and then the senior says, ‘Be in health’! What isthe meaning of 
drogya? When the mind, sweat, mucus, etc., are provoked to the extent of 
oppressing one, these are called illnesses. Just as the passions are afflictions 
so the word roga (illness) arises from the action afflicting (rujana). Where 
there is no illness is non-illness, and that condition is ‘health’. ‘Let there be 
destruction of your afflictions? And so he says: 


“The passions, etc., afflict exceedingly, similarly the wind, etc., 
when provoked (affict) all the multitude; the Buddhas intent on the 
attempt to pacify these therefore, say ‘Be in health’ to those who 
humbly salute them”. 


Another says: 


“That which is released from the fear of distress from old age and 


death, is free from the moon, fire, sun, and water, that perpetually 
(seeks) the highest and perfect state. . .?? 


(After a gap of unknown dimensions). (One must not deviate from vinaya 
because of a divergent practice on the part of others.). . .‘All monks 
interested in discipline do “eating, etc., at the wrong time’’—why should we 
not do it? Variety in point of residence: ‘In that vihara the monks have 
physical intimacy with each other, why should we not do so’? Variety in 
point of country: ‘In that country there are monks who lend at interest, 
why should we also not lend at interest’? Variety in point of elders: ‘That 
elder eats in the evening ; why should we not eat (then)??? 

What follows is mostly formal and aus 
manuscript was damaged, and there co 
etiquette which is withheld from us. 
basis for further thought. Śr 
clear that this little manual w 
but was taken from vinaya authoriti 
exploited are questions which 


picious verses, It is a pity that the 
uld have been further information on 
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MADHAVANUKRAMANI AND ITS CONTENTS 
G. V. Devasthali. 


As I have shown elsewhere,! the Madhavanukramani (Ma. Anu.)* and the 
Rgvedanukramani (RV. Anu.) are undoubtedly two separate and independent 
works, poles apart from each other in their concept and even execution. 
There is not the slightest chance of their being identified, nor are their 
authors identical. In the following pages an attempt is made to place 
before the readers a brief account of the Ma.Anu. as a whole on the basis of 
what the author himself has stated in his Upodghata (Upod.)‘ and elsewhere. 


The Upod., which is all metrical, contains 133 anusiubh lines; and falls 
into two broad divisions. ‘The first, comprising 74 lines, isa sort of general 
introduction stating and discussing in brief what the author-has designated 
padartha vijitana-hetavah (the means of understanding the meanings of words) D 

After this introductory portion, the author proceeds to make a state- 
ment abont the twelve parts into which he has divided his work, giving at 
the same time a brief idea of the contents of each of the twelve parts—the 


— M 


1. Sce Davasthali, Madhava 716 Venkajamddhava, Acharya R.G. Shukla Volume, (to be 
shortly out). 3 

2. The Ma. Anu. has been edited in Madras University Sanskrit Series, No. 2 (University 
of Madras, 1932) as Appendix IV. 

3. See Madras University Sanskrit Series, No. 2 

4. For the text of this, see pp. CV—CX- 

5. These are stated in the following lines: 
Lokah padam svaro vakyam samabhivyahrtis Sratib] 
ärjāņy api ca $astraqi pada: thajnanahetavab] 5 ; 
In the lines that follow, the author has in brief explained these with suitable illus- 
trations. Thus, for example, he writes: uyutpattis talra lokas syat (line 3) padayoreva 
Sam yogah samabhivyahylirmata (line 12); and Nirukta and Vydkarana are mentioned as 
Sastra-s (line 28). In the remaining lines of this section he has actually offered 


illustratjons of the Vedic mantra-s, which are interpreted by mean of all these aids; 
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twelve anukramani-s as he has designated them. fe names of these 
anukramani-s (anu.) are : (1) akhyatanu. (2) namanu. (3) io (9 güdhar- 
thapada-gocara anu. (5) vibhaktyarthaprakasinianu. (6) svarato rihasya nirgydnu. (7) 
samayanu. (8) drgi anu. (9) chand'onu. (10) devatanu. (11) itihasanu. and 
finally (12) mantrarthanukramant respectively. 

In connection with the first two! anu-s the author has stated that they 
shall not be studied by persons who are not ceremonially initiated.? This 
very probably refers to the well known initiation ceremony (upanayana), 
which has been considered as a pre-requisite for the commencement of Vedic 
studies. Asa matter of fact, this work is nothing if not a Vedic study, and 
it is but proper that the author should lay down the condition of initiation 
(Upanayana) for the commencement of the study of this work. It is, in fact, 
a Vedic work, dealing with the study of the Vedas from various points of 
view. 


The author tells us that the akhydtanu. should be studied first;? for, its 
study would make it easier for the student to understand with care the 
forms of the verbs and also their meaning. 


Fortunately, thanks to C. K. Raja, we have before us the text of these 
two anu-s,* so much so that we can have a good idea of their contents. The 
akhyatanu, (of 535 lines) is a classified list of the verbs in the RV. arranged 
into several groups of synonyms. Thus we have, for example, séutikriyah 
dhatavah,® fabdakriyah dhatavah,® and so on, more than a hundred and thirty 
groupsinall. A glance through these lines shows that Ma. has actually 
brought together verbs (and not roots) that have actually occurred in the 
R., and arranged them into several groups of synonyms.. In this connec- 
tion, however, he has dropped an important hint to clarify his concept of the 
term samandrtha, that he has applied to the roots placed in a group. The 
roots, brought together in a group, 


he says, are not synonymous in the 
strictest sense of the term. Thev are 


so only in a broad way; so much so 
——————— . 


l. The first two anu-s com 
2, Read: 


Pe adhiyiran nanukramanike ime|line 78. 


prise lines 75f and 77 respectively. 


dkhyatanukramanika bajhitavyagrato nrbhi 
Tum M 
^ ra rüpàni dhatandm artha$ ca sugamà iti]] 
it eum are printed in Appendix 1V (See n. 2 on p. 135) OX—CXXX ii, and 
m ae respectively, Has 
* “Mso designated stutirarmanah, li = 
6. Seelines 38-56. à eei 
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that, these roots (forming a group) each one of them, though generally. 
speaking synonymous with others, will be found to differ in their shades 
according to the context where they are found.! 


This anu. opens with the statement dhatavo nàmayonayal? (roots are the 
breeding place of nouns); and further adds that when combined with tiñ 
vibhaki-s (verbal terminations) they yield the sentence-meaning (vakyartha).? 
These dhatu-s (or rather the akhyata-s) are classified under 133 heads (ortha-s) 
on the principle already noted above. ४ > 


The second anu. deals with naman-s (nouns in general), which also are 
similarly classified. This also, the author says, should not be studied by any 
one who has not been sacramented. It is prepared on the same lines as 
the akhyatanu., and comprises a little less than eight hundred lines. The 
fact that this anu., like the preceding one, and also the last one (i. e. the 
twelfth), opens with the words om namo vasudevdya, indicates their common 
authorship ; and leaves hardly any scope for doubt or a difference of opinion 
in that respect. Secondly, it is important to note that in this anu. also, Ma. 


1l. Read: 

. Samprayogàl padair anyair api caksarasamyatah| 

. dhàtvartharüpavijfiánam evam namirihakalpanan|| 
par yudàs yo bhaved dhàlul samyalicam yadi pas ati] 
artham anyam tathd nàma pajhito' pi sa pathatab]| 
alpdntarasamdnarthah pathit as ceha dhatavak| 
prátisvikarthavijfünam vakyaireva bhaved iti][ 

: : lines 7-12. 
2. The latter half of line 1. This reminds one of Yaska’s remarks: faira namany akhyata- 
janiti Sákajayanah nairuktasamayas’ca]Nir., 1.12. 

3. Read: 

. Gcaksate hi odkydrtham tinvibhaktisamanvitah] Ibid., line 2. 
` 4. Seen. 2 on page 136) 

5. It may be observed here that our author's Reveda-oyakhya (described by him as 
dvddaf yanukramanika in the very opening linc) appears to open with ‘these words, 
when with slight alterations, the opening verse is properly reconstructed. The verse 
may read as follows : 

Om namo vdsudevdya sarabhütd susahgrahd| 
dvddasyanukramanikd kriyate samhitasama]] 
The: printed text has bhagavate before vdsudevdya; and reads susamgrahah and samam 
x (which are here emended by dropping the final & and m into|‘susadgrahd cu sama). 
; The remaining portion (which also can be restored into the next original verse 
` "seems to speak of ten means (dafa updyal), presumably, of interpretation. At any 
rate there can beno doubt that the author himself has described x commentary 
that fallowi; as the dodda/T anutramagika; and clearly shows that this commentary 
cannot be identified with that of Venkatamadhava, SR 


158 RTAM 
lias stated the sources which help us to decide the meaning of s word. _ They 
are : (1) instruction by the ørddha-s, (2) akhyata-s (roots rom which the 
words are derived), association (samanvaya) with a qualifying term (vifegana), 
(4) accent, (5) (corresponding explanatory passage from) a Brdhmana, and 
(6) context (artha).1 

Like dhatu-s, nāman-s also are classified under more than a hundred 
heads (general meanings), which are to be understood as conveying different 
shades of meanings according to the context in which they occur: 


After this follows the nipatünu., about which, however, the author has 
given no information except the remarks : ‘I have discussed (and explained) 
therein many senses (in which nipata-s are used)’. Or perhaps what is meant 
by him is : ‘Many points (bakavak arihdk) (of course, pertaining to nipata-s) 
I have expounded in it. (The original statement of the author is : artha 
hi bahavas tasyam maya vyutpàdila iti). In the available portion of his last anu. 
(the mantrarthanu., which is the same as Mā’s RV. bhasya), Mā. has not 
referred to the nipatanu. more than once.? And that is not enough to say 


definitely what are the lines on which he has dealt with the nipata-s in his 
mpatanukramani. 


The next anu.,3 the author has named the güdharthapadagocarà anu., and 
he has further stated that in it are explained, on the lines of Yaska’s 
Nirukta, words whose process of formation -is not clear on the face. Mā. 
reproduces the views of Manu and also of Yaska, saying that the Vedic words 
should not be explained to one not proficient in grammar (avaiyakarana), one 
who has not ceremoniously approached the teacher (anupasanna) ; nor should 
hei under any circumstances explain the words to the impure (afuci), even by 
mistake. For, Manu has enumerated ten (types of) persons to whom alone 
(and not to others) instructions should be imparted. Finally Ma. remarks 
that since the meaning of the manira-s must be learnt or grasped by the twice- 


I. Read: 


Om namo vasudevdya namadheyuvinirna yah] ? 
trddhopadetad akhyatad vifesanasamanvaydt]] 
Jvaralo brahmandd arthat. .. lines 1-8, «-- 


2. Commenting on Jatha (in 1.34.4),Ma remarks Uupamarthiyah sampratyartha ca bhavaanty- 
ananvitepamartha iti nipatanukramarika yam asmabhir uktam (p. 259). i In another place 
commenting on yathd, he writes : Jathet yasyanudattatvam upamdrthasya bhavati] prakara- 
iin vaktanyam iti sarodnukroman yam uktam|Com. on 1.34.4 (p. 169). But 
a E ya itself he declares: arthd hi bahavas tasydm maya vyutsadita iti] Upodghdta, 

Bite Es iis Run Cur curiosity, with little hope of being satisfied. 7 
an this anu, seem to be based on those of Yaska and Manu, as the editor 


himself has pointed out. 


MRE, __ 
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born (dvijaik), the means for the same will be explained in the anu. and 
hence this anu. should be studied by the bahorca-s (the rgvedin-s).* 

The fifth is devoted to an exposition of the varied meanings which are 
conveyed by the various sup and tif formations. - In brief, this anu. is devoted 
to an exposition of the declensional and conjugational forms.® 

Fixation of the meaning on the basis of accentuation (Svaratah arthasya 
nirgayal) forms the subject of the sixth anu., and it is to be resorted to and 
utilised by wise men (nipunaih nqbhik).3 

The subject matter of the seventh anu. is highly interesting and impor- 
tant in more ways than one. Itis rather too wide forashort span. It 
throws a flood of light on the pada-patha (PP) of Sakalya ; and its importance 
as an aid to Vedic interpretation can hardly be exaggerated. Thus owing to 
its varied importance for the study of the Veda, it would be ‘better to discuss 
it separately in the hope of being able to do some justice to it.* 

The eighth anu. pertains to fsi-s, and Mā. tells us that knowledge of the 
name of the seer (rs?) and informatior about him (of course as found in the 
Bráhmana-s and other sources) is helpful in fixing up the meaning ofthe 
mantra-s. Hence it is essential (even) for the frajfatana (the most learned or 
the wisest of Vedic scholars) to pay attention to it. 

Next in order is the Chando’nukramani dealing with Vedic metres, and 
some peculiar problems connected with them. Each pada in a fk has its own 
(avantara) meaning; and the meaning of the whole ff (all pada-s together) is 
the sum-total (samudaya) of these avdntara artha-s. And this is brought into 
being by the wise rgi-s. That is why, that isto say, for arriving at the artha 
of the whole fk-s (or even hymns) as soon by the wise fgi-s a study or close 
perusal of the Chando’nu.is highly essential.* 


1. Our curiosity is roused (with little chance of being satisfied) when we read ३ mant- 
rdthas cdvagantavyo yathdsakti dvijair ili vakgyante hetavas tatra grahyd sa bahorcair atah| 
Upod. lines 88 f. 

-2. Read: 
Upod. lines 90 f. : 

3. Here Mg, states his tenet, svarato' rihasya nirgayali] line 92. 

4. This anu., being highly intriguing, will be dealt with in a separate article. 

5. Mā. declares that rsijfdna leads to rcám arthaviniicayal; but docs not illustrate the point. 

6. Very often various pada-s of the 7k-s have their own (avantara) meaning, and the 
meaning of the whole r&-s is to be arrived at by combining them. In the absence 
of any illustration itis rather hard to realise what Mā. has in mind here, Forsome 
discussion on metre by Mā. See Devasthalli, Rgveda- vyakhya Mddhavoktd : some salient 
features (to appear in the next number ofthe journal of the Asiatic Society of 
Bombay). Fora more detailed discussion on Ma's views on metres, scc Madhaya's 
Mantrarthanukramani—Its special features, I (views on Vedic Metres] (to appear in 
Prof. Sreekrishna Sharma Volume) 
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: The Ghando’nu. is important for its other aspects also. For, it isin this 
anu. that Mà has fully discussed the problem of nyunadhikapada pada-s. 16 is 
well known that the verses of the RV are measured, and are thus expected to 
have a particular number of syllables in each pada. But very often cases are: 
found where the verse contains some times more syllables or sometimes]ess: 
syllables than what are actually required. In such cases, they have to be 
brought to the required number of syllables either by reducing the number or* 
by enhancing it in keeping with the instructions of the Pratisakhya-s. And 
the proper way of achieving this result is shown in this anukramani. 


The importance of the tenth anu. liesin the fact that men can arrive at 
the real meaning of the mantra-s only if they know beforehand the devata-s of 
the various mantra-s.1 In the absence of an accurate knowledge of. the 
devata-s of the respective rk-s or groups of fk-s, a correct understanding . of the 
manira-s would be impossible. é 


The next anu. deals with itihdsa, whieh signifies the -various accounts 
narrated in Vedic literature, particularly the Brahmana-s. As long as these 
accounts are not known, it will be impossible for us to understand the correct: 
meaning of such texts, says Ma.? ak a 


The last one is the Mantrarthanukramani. Mā tells us that this last anu. 
serves a double purpose. Since all these eleven anu-s have been composed 
with some particular purpose in each case, the natural consequence is that 
some portions of the RV have been left uncovered, naturally because those 
portions, present no problems pertaining to the subject matter of any of these 
anu-s. And these portions thus left uncovered so far have to be dealt with 
and explained for the sake of completion, if not for anything else. a 


"e Moreover, itis also likely that there may occur cases where problems, 
similar to the ones dealt with in the previous anu-s occur in the portions 
not covered so far, and these will serve as additional illustrations of the 
rules stated and illustrated in the previous anukramani-s. oes 

Thus, on the one hand, this last anu. 
on the portion left untouched so far, whil 
illustration for the various rules and. 
the previous anukramant-s,3 


serves the ‘purpose ofa commentary 
e, onthe other, it serves as further 
Principles discussed and. illustrated in 


I, See Uped. lines 118 f, + २:3 
2, Ibid., lines 120 f. sd o uud 


3. The t 
: AS ist us re a double purpose. It explains parts not covered by the pré“ 
a E the same time offers additional illustrations and version 
Principles taught in them. See Upod., lines 122-125 " T 


NEED L 
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This general survey of the contexts of the Ma. Anu. is enough to show 
the importance of this work in the field of RV exegesis and studies. It is to 
be regretted that this work, however, has not yet been fully — and 
made available in print. Moreover, our description of this work is also to 
be completed as yet. It will be complete only when we get acquainted with 
the seventh anu., which deals with the PP. importance of which for Vedic 
studies can be realised by the fact that Ma has described it as a sort of 


Sakalya’s commentary on the RV) This will be dealt with separately 
elsewhere. 


MM ÀÀ 
l. Read: "np. e 
saplamyanukrarianiké Sükalyem anudhavati| 
vyakhydtaivam hi tencyam samhità padadarfanat]| lines 94 f, 
Kytavyakhyaiva teneyam rşinā dasatayyabhit] line 109. 


TENDENCIES IN DECLENSIONAL PATTERNS IN HINDI 


D. S. Dwivedi 


It is common knowledge that, generally speaking, there are two patterns 
each in the declension of masculine and feminine nouns in Hindi. Further 
variations can be levelled down ihorphophonemically. With thislevelling down, 
{lərək} and {koa} can be fitted into one pattern, {mama}, {hathi} and {vir} 
can be fitted into another while certain forms can be fitted now into one 
pattern, now into another, idiolectally and/or stylistically (e.g. ‘mama mame 
in direct plural and mamao~mamo in oblique plural). Similarly, in feminine, 
(nitI) and {nədi} can be fitted into one pattern just as {jok} and {lsta} fit into 
another, Ih fact, the two patterns in feminine are morphophonemically one 
because their difference lies only .in direct plural which is covered by (phono- 
logically defined) complementary distribution. 


The patterns are as follows : 


MASCULINE FEMININE 
क क्या I 

| sg.. pl dii Xd sg. ` pl. 

Direct -a -e Direct - i 

Oblique -e  -ó Oblique - => 

Vocative -e -o Vocative Vocative EISE —o 
II II 

sg. pl E sg. pl 

Direct E — Direct - - ae 

Oblique ' - -o Oblique - -0 


Vocative - -0 : Vocative — ०० ; 
MU 
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What is notable is that the distinction between oblique and vocative in 
all the patterns is restricted to plural and the distinction consists of the 
presence versus absence of nasalization. Disappearance of this small formal 
difference found at this solitary point would result ina large-scale simplfica- 
tion totally removing the vocative category (merging it with oblique). The 
position would be as follows : - - 
42.1) MASCULINE 5^7 7 ^ FEMININE 


I I 

Bee pl. um 

Direct -a -e Direct - -é 

+ Oblique ~-e- -0:... boe selOblique. न :::0 
रय me» qM > चर 5 : ex i पा. लः E E 
ato SB. 5s pl pet jus . Sg. pl. x gest 
#2) Direct OD mone si se पहल ro ni cot nd याळ 

Eme lo net Oblique - en 


iu “THis network of decleisional patterns I first observed in the idiolect “of 
Pe Jawaharlal “Nehru;* next in thé idiolect of Shri Balvir Singh ‘Ranga’ and 
‘next in some Advertisements iñ Hindi magazines. ` The “tendency seers to be 
on the increase, though at a snail’space. ^ —^— ^ ^7 RE 
A further simplification would do away ever with the: oblique forms 
offering a third network of patterns. What is obseryed,is that this has 
happened with one ‘category of words only and that also in some contexts. 
The words showing this tendency are those which indicate ünits of time, viz., 
sEkEnd, mist, dln, seplah, hafta, pakhwaya, mah, ॥५/ vorK; sal. They are all 
masculine. words and they fit into the following patterns in the .contexts in 
which they are found : i (on 


I s fs : I Res 
EE agi pl mto p. place 
Mixed--.—a-. e... क OMNE 


= ——— 
i pru 0 e found prominentlyʻare those in which’ these 
in situations for/oblique case and th वी री: 
indicati jecti they compulsorily-take- piu 
indicating adjectives-before them, e.g., PS ai कक 


—À १० 700. 00000 000५0०५५०१ — € 
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pdc sapiah se ‘for the last five weeks’ 

kat dIn mé ‘in several days’ 

do mahine ke Ile ‘for two months? 


This tendency is missing with the same category of words in the contexts in 
which plural-indicating adjectives are absent. An automatic addition in 
these contexts is of emphasis on the time-words, the emphasis may have the 
effect of enlarging or belittling, e.g., 


(i) mehino se kam kerrsha hu ‘I have been working for months (rather 
than weeks or days)’. 


(i) ^ mahino mě kya hoga, sal leg jatge ‘nothing will happen in months, years 
will be needed’. 


This tendency is also found in nouns indicating money of different 
denominations, e.g. foesa, ana, rUpaya. For example, 

bdc pase më ‘in five paise? 
ajh ane mé ‘in eight annas’ 
do rUpaye ka ‘for two rupees’ 

Two very important distributional characteristics are: first, even in the 
domain of this simplified declensional pattern, presence of separate vocative 
forms is optionally possible, and, secondly the same idiolects may (or may 
not) adopt this network of patterns for either singular or plural, resorting to 
the other network of patterns for the other number. Both these tendencies 
can be neatly summed up in one statement to the effect that this third 
Pattern-network is so nebulous that it can occur even partly and mixed with 
other pattern-networks in the same idiolect. It should also be borne in 
mind that, as stated above, this tendency has not yet spread to the feminine 
Words of the same category. 

The last and final stage of simplification is reached by taking one more 
Step in that direction and nouns exhibiting this fourth tendency are turned 
into indeclinables. This pattern is observed in the feminine nouns of above- 
mentioned time-indicating category, viz., sÜbeh, dopsher, Sam, rat. For 
example, . 

(i) tin rat ka joga hh “Ihave been awake for the last three nights’. 

(ii) car fam se gaysb ho ‘you have been absent for the last four evenings. 

In fact, this pattern treats count nouns of Hindi as mass nouns. They 
are singular number forms for all practical purposes; inflection (or better still 
Do inflection), agreement and cross-reference. Some such nouns are: admi, 
mt, bacca, ghora, hathi, jawar, am, amrud, ahgur, kela, rUpoya, aSa, 
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Sometimes a question may arise whether a noun of this category is used 
as a mass noun (for many countables) as required in singular number form 
or as a count noun (for one countable) also in singular number form. If 
the question is not answered by any device, ambiguity results, e.g., 


vaha bəra admi tha (i) ‘the tall man was there’ 
(ii) ‘a mass of humanity was there’ 


The ambiguity may be removed by the context or the choice of 
an unambiguous (non-ambivalent) adjective (e.g., bahUt admi tha). Adpoting 
the latter device, mass noun (grammatically in singular form, for all practical 
purposes) may take a clearly plural-indicating cardinal number as an 
adjective, e.g. vela lakho admi tha (literally, ‘lakhs of man was there"). 


The above analysis explains the parallel occurrences such as follows : 


(i) ८०7०७५० mě kya hoga _[‘what will happen in two rupees’. 
(ii) — rUpaye ........ | 
(iii) — rUpaya ........ L 


The first of these sentencesis from the Ist or 2nd pattern-network (their 
mutual difference being irrelevant here), the second sentence is from the 3rd 
pattern-network, and the last sentence is from the 4th pattern-network 
(consisting of one pattern only). 


NOTES ON THE RITUAL USE OF RV. 10. 121. 10 


J. Gonda 


One of the often neglected problems which concern the Vedic mantra 
collections as much as the Brühmaga and Sutra literature is that of the 
so-called applicability of the hymns, groups of stanzas or individual 
stanzas quoted in the Brühmaga-s and the ritual manuals. Translators 
and interpreters have often failed to study the function of the 
mantra-s in the texts in which they are quoted, to explain their occurrence in 
a definite context or to pay attention to the interpretation of the stanzas and 
formulas and the other information furnished by the ritualists to whom we 
owe the Brahmana and Sutra literature. Yet the relations between mantra-s— 
especially of quoted manira-s and their contexts make an attractive field of 
inquiry. 


The well-known last stanza af the so-called Rgvedic hymn of the unnamed 
god, which is almost generally regarded as a later addition, is a case in 
points. Why are these words ‘‘O Prajapati, none other than thou encom- 
Passes all these creatures; for whatever object of desire we sacrifice to thee, 
let that be ours; may we be lords of riches’’—sometimes* called frajapatya 
*"Prajàpati's (stanza)? for short—so often quoted and prescribed in the 
ritual literature? 


That this typical Prajápati mantra was considered most suitable to 
consecrate oblations offered to this god appears, for instance, from some 


————— 


l. See J. Gonda, The Mantra-s of the Agnyupasthana and the sautrdmant, Amsterdam Acad. 
1980, p. 5f. (with further references p. 5, n. 1)- 

2. RV 10.121. ; 

3. "The occurrences of RV. 10. 121. 10 in rites of atonement ( prdyafcilti) are discussed 
in another article (Prajapati and prayascitta). 

4. eg. KG, 4. 1. 20. 
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i i tituting an element of the 
in a series of oblations cons | 1 
isi (iie establishment of the sacred fires) is prescribed as the 
j RS 
ond text for the offering intended for him*. 


i ing an unbloody sacrifice (is#i) one has at a given 
EN ua eS of clarified butter into the gdrhapatya fre mantra-s 
are required? ; first one to propitiate the gods of hundredfoid power; us 
one to two gandharvas; in the third place, a calling upon A : um 
Savitr, Sürya, Soma, Tvastr, Mitra, Varuna, Indra, Erajapati—nolice is 
position at the end of the series*-, the प Bree pde etc.5, invocations of 
divine favour and a prayer for the fulfilment of washes, and lastly an oblation 
accompanied by a verse of the RV.. The stanza is apparently to make E 
appeal to the great god who is expected to fulfil all wishes. This -— 
is corroborated by the commentary which prescribes the dual (mau, ‘‘our 
desire") in case there are two, the plural (nah) in case there are more than 
two patrons. 


When, in the midday service of a soma ceremony, the dakgina-s are 
offered and the sacrificer offers, or intends to offer, also a man or an 
elephant? followed by VaikhS.® adding a horse, prescribes the use of this 
stanza’. The gift of a wagon, chariot or garment requires the recitation of 
the Varuna stanza!’ in which this god is described as having stretched out the 
sky over the woods, to have placed regenerative power in the horses etc. and 
which in 48. accompanies the wrapping up of the soma that is placed in 
the cart. The more valuable and important gift is obviously accompanied 


by a mantra addressed to a higher deity and requires the offering of three 
oblationsis and the gift of a chariot too. 


BS. 2. 13: 55. 3f.—the Passage does not occur in Bh §., 5.3 and AbS., 5.4. 


I 

2. sruci caturgrhitam grhitod brdjapatyam juhoti brajapate na toad etāny anya iti. 
3. $$. 4. 9. 78. 

4. 


Some observations on this 
in n. 3 on page 147. 
5. A variant of the abhyatana formulae TS. 3. 4. 5. 
6. 10. 121. 10; also ŚŚ 4. 10, 4, 
7. BhS. 14.5.3 and ApS. 13, 6. 1. 
8. 16. 8: 227. 6f. 
9. T5.1.8. 14 m, 
10. TS.1.2.8 f. Cf. RV. 5. 85. 2. 
11. 10.27. 10. 
12, Bh5.3; ApS. 11, 


Position of the mantra are made in the article mentioned 
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For a person who fears death and wishes to attain long age one should 
offer to Prajapati a hundred krsnala-s (golden berries of a certain weight) in a 
mess of boiled rice (caru) prepared with ghee: a hundred, because a hundred 
years is ''all one's days”; golden, because gold is continuance of life ; to 
Prajapati, because, according to the ancient explanation, one should have 
recourse to this god with his own share: when the gods, being afraid of death, 
had recourse to Prajapati this offering was instituted by him on their behalf!. 
Reiteration of a creative act of the creator god is a safe way to infuse the 
mind with new hope. Whereas TS. uses RV? as yajyünuvükyü and the 
Manava-s* prescribes the stanzas 1 and 10, the first and last stanzas of this 
sukta. All four stanzas refer to the creation of life and living beings and are, 
therefore, suitable to this purpose. 

In MANU. 405f. a stanza of the RV. is one of the mantra-s to be recited 
if one wishes to free oneself from Mrtyu, Death, and to reach the condition 
that is called amrtam (387) ; it occurs after stanzas addressed to Brhaspati, the 
A$vins (who are praised because they have saved those speaking), Mrtyu, 
Rudra (who are implored to spare their lives) and before others invoking 
Indra, Tryambaka etc. However, the author has already, after the initial 
invocations of Mrtyu, addressed the creator god with 391f.5, in which he is 
asked to save those speaking from death and to protect them from distress, 
As, moreover, there are many expiatory formulae (414ff.) towards the 
end of this chapter (enaso *vayajanam “‘expiation of sin or mischief by means of 
sacrificial worship”), the occurrence of the Prajapati stanza at a central place 
of the invocations has no expiatory but a propitiatory purpose: the creator 
god who encompasses all living creatures is besought to grant the speakers’ 
request and to take care of them also. 

Ago§.6 prescribes the use of RV." in the igadadha rite? which is a sacrifice 
for one desiring cattle or the possibility of eating food. The mantra-s 
employed are this stanza and ''thine are these worlds and regions ...; O 
Prajapati, creator of the univere ..., take this oblation of ours’’®. Since 
Br 7$.2.3.2.1f.; 2.2.12. 1; MS.2.2.2: 16.8 f; KS. 11. 4: 148. 10 ff; MS. 5. 
1. 9. 6 A; BS. 13. 23; 45$. 19. 21. f.; HŠ. 22.8. Cf. W. Caland, dltindische Zauberei 
(Wunschopfer), Amsterdam Acad. 1908, n° 100, p. 71.ff. 

10. 121. 1 and 7. 

10. 121. | and 3, BS. 13. 23: 134.8. 
10. 121. 10 (7S. 1. 8. 14 m). 

TB. 3. 7. 7 c. 

2.14.12. 

10. 121. 10. 

Cf. AiB. 3. 40, 9; KB. 4.5; ŚŚ. 3.9. 
TB. 2.8, I j. 


` 
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plenty of food and the possession of cattle are forms of wealth! a stanza of 
the RF. may have been prescribed because of its last quarter. Buta man 
who is poor or hungry, or who is overcome by fear of poverty may wish to 
creator god andin addressing him to feel fortified by the 


] to the 
appeal to which isoften believed to be 


recollection of the primordial fullness of life, 
sufficient to cure illness or imperfection’. 


According to the commentary (Sayana) on 7B.‘ this stanza should be 
recited as invitatory mantra for the oblation of the omentum of a hornless 
he-goat® to Prajapati at the animal sacrifice performed for the benefit of a 
man who desires progeny or cattle?. 78.7, eulogizing Prajüpati as the first- 
born of Rta and the lord of riches, is on that occasion the oblatory stanza. 
Two other Prajapati stanzas—(i), in which Prajapati is said to be the father of 
the gods, the progenitor of the creatures, the lord and the protector of the 
world, and (j), eulogizing him as the creator of the universe which belongs to 
him—are on the same occasion employed as invitatory and oblatory mantra-s 
for the oblation of the sacrificial cake; the stanzas (k), calling him the first of. 
those who are worthy of worship and asking him to ‘loose in us the source of 
offspring", and (1), ‘‘let the lord of cattle and the giver of gifts enjoy our 
oblations”, likewise addressed to him, should be recited when the sacrificial 
substance of the victim's body is offered. The same six stanzas occur in the 
MS.* Their suitability cannot be denied’. The stanza is also used as 
invitatory mantra for the sacrifice to Prajápati and Soma-and-Püsan to be 
performed by one desirous of offspring and cattle!9, : 


[ie stanza under discussion is the last mantra but one (that addressed to 
Agni Svistakrt which usually comes last) in aseries!!, The others implore 
Varuna's mercy and help", praise the same god, and ask him not to be 


1, Cf. RV. 4. 34. 10. 
2. 10.121. 10. 
3. Cf. M. Eliade, Myth and Realit ff. 
iT ality, London, 1964, p. 28ff. 
5. 0. ४8.5. 2. 1. 24; 6. 2, 2. 1. f. 
6. Forsuch a sacrifi TS. 
ae 711९6 see also TS, 2.1, 1. 4 f,quoted by the commentator. 
8. 4. 14. 1: 215.9 fr. 
9. The mantra-s j i 
q e dd j ee kare with four others ApS. 20. 20, 9 also employed to accompany 
at made to Prajapati; h, and 1 occur only here. 
10. *2.4.4.2f.; 2, 6, 11 u. = 
ll. 79. 3, 7.11 h-m. 


12. Also TS, 2, 1. 11 v, 
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angry or to take away **our complete span of life" (ayus)! request Agni to appease 
for us Varuna’s wrath” and to “‘free us from every form of enmity"*, and 
ask the same god to **bestow medicine upon us". -In contrast to the following 
Prajapati stanza, in which this god is said to encompass all beings and to be 
open to any wish, the other mantra-s represent Agni and Varuna as great, yet 
‘parochial’ deities, mainly invoked for such common and definite purposes as 
help, protection, longevity. This set of manira-s is employed on occasions 
such as the stmantonnayana®, the pumsavana* and name-giving® ceremonies; 
the first feeding of a child with solid food? and the first cutting of his hair’; 
also in the wedding ritual, when the bride has to tread on a stones. All 
these occasions (samsküra-s) are important affairs in life, **points of contact 
between Power and life??, which must be celebrated by means of transitional 
rites in which “‘life affected by Power turns towards Power". In the risky 
and dangerous periods of transition the ordered induction of Prajapati’s 
creative and preservative power was considered necessary, lest the flow of 
life should be interrupted. On some occasions an expiatory function of the 
stanza may be distinguished also or even predominate’. 


In order to facilitate an understanding of the use of the stanza in the 
horse sacrifice the following facts may be recalled to memory. This sacrifice 
is said to have been introduced by Prajapati when he desired to procreate 
himself, to pervade these worlds, and to secure a full command of his physical 
faculties. When he assigned the other sacrifices to the gods, he kept the 
afvamedha for himselfi3. The king who has this sacrifice performed makes 
Prajapati and himself complete (sarza)!*. Moreover, the horse, represented 

l. TS.w. 

2. T$.2.5.12.3 wand x. 

3. HG. 2.1.3; at AjoG. 1.14.9 and ४6. 1.22-7 the Prajapati stanza is as the 
sixth or eighth and last mantra preceded by two stanzas imploring the favour of 
Dhatr and the three stanzas of RVEh. 4. 13 in which Nejamega is besought to give 
a son, in AgoG. also by the two stanzas RV. 2. 32. 4 f. praying to Raka for a son and 
benevolence. On these rites sec J. Gonda, Vedic Ritual, Leiden, 1980. 

4. HG.2.2.2. E 

5. 2.4.10. 
6. 2.5.2. 
7. 2.6.2. $33 154 
8. 1.19.8. Cf. also AgnG. 1. 5. 4; 2. l. 15 2. 1. 2; 2. L 9 ete. 
9. G. van der Leeuw, पप: in Essence and Manifestation, London, 1938, p. 193, 
l0. Sec the article mentioned in n. 3 on page 147. 
ll. JB. 2. 266; sec also TB. 3. 9. 13. 1. 
12. $B.19.2. 1. 1. 
19, 7s. 5. 3. 12. 1; $B. 13,3. 1.]: 
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i i lj only sacred to Prajüpati* but is also 
V ccu i E REGES on of the sacrifice ( yajamana) : is 
ioa ns : EE i Sa The creator god is, or represents 
regarded as identical with the horse š = im unc A i 
nobility or royal dignity (Ksatram) just as the horse$. When 9 w o be 
great (mahān) and more numerous he beheld and offered the = #man(greatness) 
cups of soma’ at thissacrifice?. These two cups of soma® are said to be 
the king; being offered before and after the omentum of the victim, they 
encompass the sacrificer on both sidcs with royal dignity. Prajāpati is the 
deity in all the mantra-s that are required for this rite: the preliminary 
formula (puroruc) for the first cup is in the 76.7, the first stanza of ithe hymn 
devoted to Hiranyagarbha who is identified with Prajüpati!?; the invitatory 
stanza? stating that the Self-existent one (Svayambhü), the (or, at) first, 
conceived in the'great ocean the germ from which Prajapati was born; the 
praisa (direction to the otr) is an invitation to worship Prajapati and to offer 
him part of the mahiman cup of soma ; the oblatory stanza is VS. 29.65 
(—10.20) which is found in the RV.15 except for **forms? (rupàni) instead of 
"creatures" ( jdtdni) in pada bie; finally, the adhvaryu offers?” to the greatness 
(mahiman) of the creator god which is in the day, the year, the wind, the 
intermediate space, the heavens and the sun. After the offering of the 
omentum one proceeds to offer the second mahiman cup, likewise with 
Prajapati mantra-s stating that Ka (Prajapati) has, by his greatness, become 
the one king of the world and 4, the counterpart of st. 2; the invitatory and 


1. $B. 10.6. 4. 1. 

2. 13.1. 2, 3; 9; 13.2. 2. 15. 

3. Cf. also 10. 2. 1. 1; TB. 3. 9. 16. 1. 

4. 78. 3. 9. 17. 4. Cf. J. Eggelirg, The Satapatha Brahmana Translated 
IV, Oxford, 1897, P- XV. 

5. ४४8. 13.2. 2. 17. 

6. 758. 7, 1. 11. d. 

7. SeeP.E Dumont, Z’ 

8. 

9 


aSvamedha, Paris and Louvain 1927, p. 190. 
. $8.13.2. 11. 1. 


. Ibid. 13. 2. 11.2. 
10. Ibid. 13. 5. 2. 93. 
ll. 23. 1=RV. 10. 121. 1. 
12. ४98. 6. 2. 2. 5. 

13. VS. 29.63. 

14. bid, 64. 

15. 10,121.10. 

16. Seealso $$. 16. 7. 1 qr. 
17. 78. 23.2. 

18. $5.13. 5. 3.7. 

19, 78. 23.3. 
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oblatory stanzas, which are the same, are now interchanged ‘‘so as to ensure 
unimpaircd vigour”! for success and a firm foundation. The occurrence of RV. 
10. 121. 10 in this central place is no doubt to re-activate its inherent gene- 
rative power for the benefit of the present sacrificer and to impart to him the 
(royal) greatness which the creator god had obtained for himself. 


Among the ceremonies that constitute a royal consecration (rajasüya) is 
the ritual use made of the remainder of the fluid with which the king has been 
anointed®. It is poured into a vessel and, according to some texts, given to 
the heir apparent® in the hope that this prince will perpetuate the king’s 
energy‘ (viryam). Then, while the mother of the heir apparent and this prince 
take hold of him from behinds, the adhvaryu offers one libation (of ghee?) in the 
garhapatya fire to the accompaniment of the stanza under discussion’. According 
to the White Yajurveda the names of the royal sacrificer and the heir apparent 
are intercalated between the third and fourth quarter of the stanza, first in 
the wrong, then in the right order. Finally, any residue that is left over and 
is regarded as redundant® is poured in the dgnidhriya as an offering to Rudra. 
According to Z55.9 and H$.39 the collected remainder of the unction fluid is 
(by the adhvaryu) brought to the domestic fire (or garhapatya) of the chief 
consort of the king (who is the mother of the heir apparent); with it two 
libations are made in the above way (as described in the SB.)#. 


Now, what is the.meaning of these ritual acts? The handing down of 
the rest of the fluid to the son is to guarantee the continuity of the sacrificer’s 
energy! and existence: generally speaking, the remainder of a sacrificial 
substance is believed to contain that productive power which ensures 


—— —MÓ— — 


1. $B. 18.5.3. 7; cf. $$. 16.7. 12; seealso AiB. 1. 11. 11. ; 
2. For particulars that can be omitted here see J. C. Heesterman, The Ancient Indian 
Royal Consecration, Thesis Utrecht's—Gravenhage, 1957, p. 123 ff. 
3. $8.5. 4.2.8; KŚ. 15. 6. 9. त.; cf. TB. 1. 7. 8. 5 f; BS. 12. 11: 102. 3 f. 
4. $B.8. 
5. In order toattract the sacred p 
Ritual, p. 85). 
6. Cf. KŚ. 10; cf. KŚ. 1. 8. 38; 405. 24. 1. 23. 
7. VS. 10.20;cf. TS. 1. 8. 14 m. 
8. $B. 10. 
9. 18. 16. 14 f. 
10. 13.6.33 f. 
ll. See also MS. 9. 1.4. 27 ff, 
i $8, £ 


ower with which he is in contact (see Gonda, Vedic 
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continuation!. The intertwinement? (yyatisaijanam) of the names isto “mutually 
connect the energy? of father and son’, to emphasize their belonging togethert, 
their forming a connexion or combinations, their unity®. Rudra is the god who 
receives what is injured in the sacrifice" or the remains of the oblations?, 
The Prajapati stanza is, in my opinion, not so much used because ‘continuity 
of life and fertility are at stake"? as intended to mark and consecrate the 
elements of recreation, rebirth, renewal that are inherent in the rite. The 
consecration of the king and the continuation of his rules in the direct line 
were regarded as a new epoch in which these royal persons, like Prajapati 
himself, are expected to re-enact and continue the god’s creative and encom- 
passing activities!?, §B.1 characterizes the stanza as an d3is, i.e. a prayer 
for blessing or benediction; that means, in that one performs the ritual act 
one prays by means of this mantra for a blessing of the rite in its entirety™. 
The eternal and universal creative power is invoked to guarantee the fulfil- 
ment of the sacrificer’s desires as well as the success of the rite and to prevent 
an interruption of the royal lineage. 


A similar intertwinement of the names of a father and his new-born son 
is? prescribed at the end of the name-giving ceremony. The accompanying 
manira-s are (dealing with offspring and life) are kaya svāhā; kasmai svāhā; 
katamasya svàha ; prajapataye svaha'5 (consecrating the intertwinement proper). 

In the description of the ritual of the tenth day of the Soma ceremonies 


that are performed for ten successive days found in $$.1*- —a description which 
is much longer than that of each of the preceding days—there is a remarkable 


l. Gonda, Atharvaceda 11. 7. in Mélanges L. Renou, Paris, 1968, p. 201 ff. (Selected 


2 आ 1975, p. 439 f.); Vedic Ritual, p. 187 ff.; see e.g. ArB. 1. 11. 7. 


3. $B.9. क 

4. Cf. ४8. 2. 6. 1. 32; 6. 3. 3. 161. 

5. Cf. 12. 7. 3, 151.; PB. 14, 8. 4; 13. 11. 5. 
6. Cf. 7.3.1.4, 

7. 1.7.4.9. 

8. BG. 3. 5; cf. also PG. 3. 8. 11. 

9. Cf. Heesterman, ap, cil., p. 125. . 


10. Compare H. F; ingshi, i 
ree rankfort, Kingship and the Gods, Chicago, 1948, p. 150. 


12. See Gonda, 
18. KG. 34.4, 
14. See also Adityadarfana’s commentary, 


15. RV. 1,121.15 78.5, 7.2; of. TS Ks. 
न यव icf. TS, 7.9.15a; Ks. 15. 8: 215, 20 (—RV. 10.121. 10) 


16, 10,1221, 


The Mantras of the Agnyupasthana and the Sautramani, p. 8. f. 
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passage’. Calling itself an additional or supernumerary recitation (or sub- 
division: alirikthoktam), it is in facta duplicate of the mental laud and 
recitation which corresponds with PB. It enjoins those concerned to 
enter the sadas and deliver, ina low voice (ubamfu)! the (mental) laud 
(mdnasena stute) with the stanzas of Sürparajül*. These stanzas are also 
prescribed in PB.9; elsewhere they accompany the establishment of a ritual 
fire? or are held to enable the sacrificer to obtain every wish®. These 
three stanzas as wellas RV.? imploring the assistance and protection of 
Heaven and Earth are!! used as stofra (laud) and corresponding 
antistrophe triplets for the supernumerary rite. Thereupon the hoty recites 
(22) the thirteen stanzas"! addressed to the Viéve Devah but leaving in every 
stanza the name of the god unmentioned (anirukta)!*, and concluding the 
recitation with a stanza that has been quoted in full in $$.13. (15): “The 
sacrifice came to.be, it came into existence ... ; it became the ruler (adhipatik) 
of the gods; let it make us rulers" and is elsewhere used for recovering 
(bunaralambha) the sacrifice, Then the holy pronounces a mantra from 
the RV.15 as the oblatory stanza (for the mentally taken soma draught)is; a 
fact mentioned again in $$. describing the continuation of the ritual acts 
mentioned in the section under discussionis. 


There exists a considerable degree of congruity between the stanzas used 
and in the mode of their delivery in that Prajapati and the sacrificer following 


———— 


10. 13. 21-25. 


2. 10.13.26 ff. 
3. 4.9.41. 
4. Cf. also BS. 16. 7: 254. 2. 
5. RV. 10. 189. 1-3. See K. F. Geldner, Der Rig- Vedo übersetzt, Cambridge Mass., 1951, 
IIT, p. 403. 
6. 4.9.4. 
7. E.g. ApS. 5, 16. 2. 
8. 4198. 5.23.2; $B. 2. 1. 4. 29; 4. 6. 9. 17. 
9. 1.22. 13-15, 
10. $$. 10.13.21. 
11. RV. 5.44. 1-13. di 
12. cf. Geldner, op. cit, II, p. 46f. (introductory note); L. Renou, Études védiques et 
Dünintennes, IV, Paris, 1958, p. 69. 
13. 4.12.10e. 
14. TS. 1, 6.6 q; 1. 7. 6. 7; 9. 2. 7m; 486. 4. 16, 12; M3. 1. 4. 9. 18. 
15. 10.121. 10, 
5 Cf. the comm. on $$. 10. 21. 1. 
* 10.21. l.st. 2 fT 
18. See also W. Caland,  Sankhayana-Srautasülra, Nagpur; 1958, p. 281 and 287. 
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1 1 
him are elsewhere said to have performed the sacrifice mentally! (manasa) ; 
im 


the mind one ‘obtains,’ him; ‘‘Prajapati is the 


by sacrificing to this god in ajar 


manas ; one chants etc. mentally in order to “reach”? peiras ; whateva, 
at the sacrifice is performed for Prajapati is performed ina EM Me , E 
so on. Just as the Sarparajiil stanzas, the prayer? could be used by the one xd 
aims at the fulfilment of every wish. The gods of RV. are notions y 
their names; Prajapati is the anirukta god par excellence or the supreme ani- 
rukta”, being beyond verbal expression or belonging to the realm of silence. 
As to the stanza on the sacrifice (worship, Jajna,), it may be remember 
Prajapati is often ‘identified’ with the act of ERE s and offering’. 
Notice that in the following description of the usual performance of the 
mental laud!? the adhvaryu, having returned, offers in the ४76०0०0707 NE 
is Prajapati”, two libations to this god without mentioning him (anirukta) a: 
Notice also that the acts which are to follow in $$? and explicitly zaid 
to be performed in the mind. And that the long section?? which, intervening 
between 10. 13 and 10. 21, contains some brahmana like passages stating that 
Prajapati wishing to propagate offspring, procreating gods, men and asuras, 
subduing the last-mentioned. by creating Indra etc. instituted the agnihotra, 
the sacrifices of full and new moon etc. and that those sacrificers whose holy 
knows this will have offspring, will overpower their enemies, be distinguished 
men etc. just as the divine figures in the mythical narrative. This passage 
is followed by the enumeration of Prajüpati's twelve bodies (tani) to be 
recited by the ir! which is in substantial agreement with KB.i and 


1. TS. 1.6.8. 4, 
2. 2.5. 11.4 f. 
3. TB. 2.2.6.2; cf. PB. 4.9.9; BS. 16.7f. passim. 
4. $B.14.5.12. 
5. 10.121.10 c, 
E Serie Secum on PS. 8.12; TB, 3.7.2.1; TS. 1.8.14 m; SS. 4.18.4 etc. 
8. L.Renou, Nírukta and anirukta in 
i ae 1954, p. 68 ff. (sce p. 73). 
. E.g. $B. 5.1.1.2; 5.2.1.2; 11.1.1.1. i i i ifi 
les brahmanas, Paris, 1898, p: Bk See especially S, Lévi, La dostrine du sacrifice dans 
10. See KB. 27.4 (27.8.6 8.); $$. 10.19.27. l 
11. BS. 16.7 ff; ApS. 21.10.1 fr. 
12. 10.21.1 ff. 
13. $$. 10. 14-20. 
14. Ibid., 10.19, 
15. 27.5 (27.9 S.). 


Vedic, in Sarüpa-Bhürati, Vol. L. Sarup 
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AiB} (briefly also AgoS.)?, where however, the god’ 
ments® are identified with Earth and Heaven (or Agni 
and cattle etc. and so on, whereas Sankhayana’s repe 
those whose hoty knows the food-eating, 
be eaters of food, fearless etc. is absent. 


One can hardly escape the conviction that Sankhayana 
material that had been handed down in the Rgvedic schools, incorporating 
the usual way of delivering the mental laud‘ and omitting elements which 
he did not need such as the passages in which Prajapati is abused? con- 
cocted a rather elaborate version of this part of the tenth day’s ritual of his 
own, in which a stanza of the RF.* very appropriately occupies an important 
place: it eulogizes Prajapati, the central figure of the ritual described as the 
only god who encompasses all beings, and implores him to fulfil all wishes, 
including of course those that are specified in the following chapters. It may 
finally be recalled that there exist intimate relations between the sacrificer 
(householder) and the garhapatya fire—of which he is the deity’—on the one 
hand and between the sacrificer and Prajapati on the others, 

At first sight, it is difficult to say, whether or not Saikhayana in 
composing the section? borrowed the passage in which Prajàpati occupies 
so "prominent a place, from his version of the Vajapeya ritual, where the 
same stanzas!? ; there the jajila and RV.!? are prescribed in the same order, 
the last again as the oblatory stanza. However, the passage does not seem 
to occur in the other ritual texts dealing with the Vajapeya. On the other 
hand, the other Rgvedic sūtra textis in substantial agreement with $5.19 


——— 
1. 5.25.14 f. 

2. 8.13.13. 
The twelve names of these bodies (annàdà, annapatni, bhadrd, kalyanf etc, are the same 
in all four texts. 
4. See PB. 4.9.4 ff. 
5. PB.4.9.14; DS. 9.4.17 f.; ApS. 21.12. 1 ff. 

6. 10.121.10. i 

7 9 " 

8. a T. 7.4.1.15; 10.4.2.29. Eggeling, op. cit., IV, P. XV ff. : J. Gonda 

Die Religionen Indiens,21, Stuttgart, 1978,P. 193f.: 376 

9. 10.13 fr. 
10. 10.13. 22-23 
ll. 15.1-3. 
12. RV. 15.44, 1-13. 
13. 10.121.10. 
14. 15.3, 10 and 11. 
15. AfoS, 9.6.13. 
16. 15.9.10, 


s forms or embodi- 
and Aditya), Soma 
ated statement that 
fearless etc. forms of Prajapati will 


» whilst utilizing 


c 
b 
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in prescribing the use of the 13 stanzas of RV. minus one (the last) to 
eu the difficult mounting (dirohapam) of the brahman to climb UP 
sit down on a wheel on the top of it, where he has toising themes 


post and ve power called vēja while the 


of those who possess plenty of the regenerati 
wheel (which represents the sun, identifying the world of heaven with vāja) 
is turned to the right. The sacrificer and his wife have to climb up to the 
top of the sacrificial post in order to reach the sun. (There are nee words 
and references in this hymn which may have made it suitable or this 
purpose: st. 1 svarvidam “‘finding the light of heaven" ; st. 7 cd, being a prayer 
for an abode aud refuge secure from heat addressed to the sun?; st. 10, the 
speaker’s intention to obtain vāja). Itis worth noticing that in Baudhayana’s 
description of the Vajapeya! the sacrificial formula prajdpataye (tua) (to be 
pronounced inaudibly) is prescribed; recalling that among the special 
features of this sacrifice is the frequent occurrence of Prajapati’s number 17, 
by which one wins or reaches this god® and that the one who performs it 
becomes Prajapati’s child? with the formula which occurs in the 78.5; 
BS.°; Ap$.19; KŚ. etc.; and observing that in dealing with this sacrifice 
Saikhayana mentions the god’s name more frequently than other texts'*; 
in Af0$. the name does not occur at all, emphasizing also the identity of 
god and ritual and that notwithstanding the fact that the Kausttakt 
Brakmana, like the Aitareya,has hardly taken notice of this rituals. The 
conclusion may, therefore, be that Sankhdyana in describing this rite 
has taken his own line and that the passage! was probably not a 
duplicate of 10. 13. 22-23. The direction of the borrowing probably was just 
the reverse. 


1. 5.44. 

2. Cf. MS. 1.11.7: 168.11; AiB, 4.20.1; PB, 18.7.12. 

3. See Renou's notes and translation in Études védiques el paninéennes, IV, Paris, 1958 

P. 701, and V, Paris, 1959, p. 26, ; 

4. BS.11:63 fr. 

5. 11.5: 70.10; 71.1; other ref ions t i 

6. $B.52.1.5; 7; PB. 18.6.3; A STORIE eda ME 
7. ४8. 5.2.1.11. 

8. 1.7,9 ८. 

3. 11.11: 80.7; 18.5.14. 

10. 18.5.14 
11. 14.5.6, 
12. ApS. 18.7 f. 
18. 9.9. 
14. 15.2.20; 24. 


15. Cf.A. B. Keith, Rigoed, i 
16, 15,3, 10.1 ra Brdhmayas, Cambridge Mass., 1920, p. 54. 
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In the domestic ritual of the Vignuite Vaikhanasas the Prajapati mantra 


is an element of the so-called milahoma, the basic or principal sacrifice 
prescribed on various occasions! and explained in their grhyasitras. An 
attempt to understand the function of the mantra requires a somewhat 
detailed discussion of this section which deals with the mantra-s that are 
generally to be used fora Vaikhanasa domestic sacrifice. "These mantra-s 
arc: the 16 addressed to Dhátr, the god who gives things their place, the 
founder or establisher, and others’, stating the main functions of this deity 
and praying to him for property and favour; praying for (re)generative 
power (vāja), continuance of life and the fulfilment of the worshipper’s desire, 
and addressing prayers to Anumati, the goddess of consent, for favour, length 
of life, property, protection and to the goddesses Raka, Sinivali, and Kuhü ; 
the 5 addressed to Varuna® imploring the god’s mercy and requesting Agni 
to appease Varuna’s wrath and to give ‘medicine’. The Prajapati mantra® 
comes next, followed by another mantra’: Prajapati, the mighty authority 
(ugrak), worthy of offering, revered by all the people, gave victories to 
Indra?. This mantra—which belongs intimately to the following jaya 
formulae*—is praise, confirmation of the god’s power, or consolidation of 
his will and energy and a means of influencing him to some result or other. 
An element of praise is not absent from the Prajapati stanza and from some 
of the preceding mantra-s. The two Prajapati stanzas and what follows them 
constitute the miilahoma. Its other component parts are: the 12 jaya formulae 
by which one conquers enemies!®, being an enumcration of power concepts 
such as “thought”, “intention” which are considered to conduce to the 
success of the rite!’ ; the 18 abhyatana formulae!? imploring the help of many 
gods whose names are followed by their provinces or functions; and the 
—————— 


VaikhG. 2.6: upanayana; 2.13: samdvartana; 3.4: wedding; $9: CME after 
menstruation; 3.18; getting up of the mother from childbed, in this case exactly as in 
1. 16-18. 

1. 16-18. 

For more particulars see W. Caland, Vaikhan: 
p. 31. 

TS. 3.3.11 g-m; 1.7.8 n; TB. 2.6.6.5; TS. 3.3.11 n-u. 
TS 2.1.11 v and w; 2.5.12 w and x; TB. 2.4.1.9. 
TS. 1.8.14 m. 


asasmat lam. Translation. Calcutta 1929. 


` Ibid., 3.4.4 b. 


For the explanation see the Brahmana passage 3.4.6. 
See also ApS. 5.24.3; PG. 1.5.9. 

TS. 3.4.4a. 

See Gonda, Vedic Ritual, p. 227 ९७७, 

TS. 9.4.5, s. 
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12 ragirabhri formulae consisting of praise and prayers for the protection of 
this brahman and this ksatram (lordly power), that is of the sacrificial rite (and 
the sacrificer cum suis. By means of the abhydtana and the ragtrabhrt formulae 
one expects to overpower one’s enemies and to win his kingdom. 


It seems clear that we have todo here with a ritual complex that 
includes, before the central Prajapati mantra, praise of those deities whose 
favour and assistance are indispensable, prevention of the wrath of the god 
who punishes sin, mistakes and shortcomings, and, after that central mantra, 
activation of those powers that are conducive to the success of the rite in a 
wide sense of the word. The Prajapati stanza itself is, no doubt, not only 
included because of the prayers expressed in its second half but also, and 
perhaps mainly, because a reference to the creator and his all-encompassing 
presence was regarded as necessary: it intimates that the rite is an act of 
reparation and renewal in which the cosmogony is so to say continued. And, 
indeed, ceremonies such as childbirth, initiation, marriage have the purpose 
of admitting a person to a new status and any other rite can likewise be 
regarded as marking a transition to a following period. 


RV. 10. 121. 10 occurs, as 7. 80. 3 in the Saunakrya recen- 
sion of the Atharvaveda—Samhita. However, here the second quarter 
runs as follows: **... (no other than thou) encompassing (them) 
gave birth to all (these) forms". oifoa rūpāņi paribhür jajana. This 
variant, which reminds the hearer also of Prajapati’s universal creative 
activity and productiveness, makes the stanza a still more complete recapitula- 
tion of the chief traits of the god's character and personality. The brief 
sükta! (four stanzas) is devoted to the night (goddess) of full moon and is 
used in Kaus.* in the parvan sacrifice on the day of full moon. The question 
should be raised as to why this Prajüpati stanza occurs in a sākta that is a 
eulogy on anda prayer addressed to Paurpamis. The answer is found in 
47.९, the last stanza of a sakta addressed to the new moon. But for “O 
Amavasya” instead of “O Prajàpati? both stanzas are identical. This 
should not be taken to mean that Prajapati is the god of full moon, or 4 
moon-god. It rather admits of the conclusion that in the opinion of those to 


nza in this hymn the full moon and 


ee UM 
l. 7.80. 


2. 5.5 andcf. Vait 1.16, 
४. 7-79.4, 
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valorization on cosmic becoming”; the waxing and full moon symbolizes 
becoming, growth, phenomenal existence. In ancient Babylon this luminary 
was even eulogized as the generator of gods and mens. In $8. Prajapati 
is said to be the moon and to dwell on earth during the night of new moon 
and it is Prajapati’s son who first ‘beheld’ the sacrifice of full and new 
moon‘. In the night of full moon one should worship this heavenly body 
addressing it, inter alia, as King Soma and Prajapati®. Some authorities® 
prescribe an “inaudible offering” to Prajapati that should be made only in 
the full moon sacrifice with a RF. verse’. 


AVS. alone is, on the same occasion, prescribed in Kauf. to 
accompany, with (and after) the so-called samnatihomas, which, expressing 
“submission” or ‘favourite disposition” is (according to the scholiast) a 
name for offerings for interested purposes made to Prajapati. In AVS. 
the name of this god does not occur; the text mainly states that in the 
tripartite universe one paid reverence to Agni, Vayu, Aditya, and in the 
quarters (the east, etc.) to the moon; also that the person speaking makes 
offering to Agni, who entered into the fire. 


The Prajapati stanza is also one of the mantra-s used in Kaus., that is. 
in a chapter dealing with charms to obtain the fulfilment of special (interested) 
wishes. The other manira-s that are prescribed here to the one “‘who 


1. M. Eliade, The Sacred and the Profane, New York, 1959 (1961), p. 157. For the moon 
and regeneration see Eliade, Traité d'histvire des religions, Pacis*, 1975, ch. IV. 

2. F. Heiler, Erscheinungsformen und Wesen der Religion, Stuttgart, 1961, p.56; on the 

importance of the moon and especially full moon in Africa sce E. Dammann, Die 

Religionen Afrikas, Stuttgart, 1963, p.132; 138 and 296, s.v., for the moon as the creator 

of the living beings E. A, Worms and H. Petri in H Nevermann, E. A. W. and 

H. P., Die Religionen der Südsee und Australiens, Stuttgart, 1968, p. 263. 

6.2.2.16. 

11.1.6.16. 

KaugU. 2.9. 

Cf. TB. 3.5.7.1; BAS. 2.18.6; ApS: 2.19.12. 

10.121.10. 

7.80.3. 

5.9. 

AVS. 4.39. à 

Cf. M. Bloomfield, The Atharva-Veda and the Gojatha- Brákmaga, Strassburg, 1897; 

P- 73; A. B. Keith, The Veda of the Black Yajus School, Cambridge Mass. 1914, P 635, 

n. l. See TB. 3.7.6.18; 3.8.18.5; ApS. 4-11,6} 4,17,3, 

4.39, 

59.1१, 
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rship with a sacrifice and adore 
wishes all" (sarvakāma) and E ur SER (yajate upatisthate ca) 
ie D um WEE for various blessings, mentioning 
a ays x x र Hats Gite that Prajapati generates the creatures) ; 
Prajapati in st. 4); 7. Anumati, the goddess of approval); 
7, 20 (praise and prayer s १ ds, among them Prajapati: 
7. 24 addressed to Indra, Agni and other go : M el HM i 
.25 (praise to Visnu and Varuna); 7.26 (pra I 
T 7 29 (to Agni and Visnu); 7.42 (to Soma and Rudra); 
ve (is Sintvált); 7. 51 (to Brhaspati and Indra); 7. 79 (to 
Amavasya, see above); 7. 80. 1 (to Paurnàmàsi, see above) —then fllo 
7. 80. 3, mentioned separately—; 7. 82. 1 (to Agni) : Uu 103 (for being S 
out of hate"; in the only stanza no god is SOLD). Bes a 
Prajapati is worshipped also by means of texts that neither address an invoke 
him nor mention his name. In contrast to the other sātra-s of this हर 
which, generally speaking, invoke definite gods with appropriate qun a t E 
fulfilment of specific wishes, the sarvakama one, addressing Prajapati wlio ^ 
supposed to be open to any desire ( yátkàmàs in pada c), is obviously convince 
that this god will hear his prayer and fulfil his special wish also when these are 
put into words in texts addressed to other gods. Did he also ask himself a 
Prajapati contrived to fulfil his desire or desires?; for instance, by way ० 
Tepresentation of other gods or by inducing them to perform their own 
function for the benefit of the worshipper? ; or simply, becausc he is ‘all the 
deities", sarod devatah? ; p 
Special attention should be drawn to Vait$., because of the light it 
throws on the frequent use of this mantra. After stating that all oblations 
prescribed (in this work) should be accompanied by mantra-s (2) the author 
makes mention of the opinions of four authorities on what to do if no definite 
mantra has been indicated (prescribed) : according to Bhagali one should ue 
a mantra the content of which is explicit by itself because it contains a liga 
(characteristic element or key word); according to Kausika Junior rhe 
Prajàpati mantra under discussion ; according to Mathara a stanza in which 
the deity is mentioned for whom the offering is intended or to whom the rite 
relates; occording to the (anonymous) teather (acárya) of the author the 
words om, blur, bhuvah, svar, janad, om (wdhrtis). That means that in the 
opinion of Kauika Junior the Prajapati stanza isa suitable mantra for any 
mantra-less ritual act mentioned in this compendium which is composed for 
the use of the brakman Priest and the other officiants with whom this 


l. Kefava, cf. Kauj, 59.1 f. 
2. Ts. 7.5.6.3; JB. 1.342, 
$. 1.8, 
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functionary has to co-operate’. As the brahman has as a guardian? to 
supervise the performance of the sacrifices and as a physician? to rectify 
any mistakes that might be committed, the suitability of the stanza for use in 


rites of expiation or atonement‘ is no doubt not foreign to Kausika's 
advice. 


This does not alter the fact that the stanza is sometimes explicitly 
prescribed in this sutra work. Whereas K$.5 simply states that the first 
aghara libation (of clarified butter, belonging to the ritual of full and new 
moon) should be offered with the spoon called sruva and $8.6 adds the 
information that (5) this should be done silently (tūşnīm) and even without 
svaha@, because “one makes that libation for the mind (manas) ; for undefined 
(undistinct, aniruktam) is the manas and aniruktam is what takes place 
silently"—remember that Prajapati is also aniruktah?, and whereas BAS. 
and Ap§.® enjoin, in this connexion, the adhvaryu to meditate upon 
Prajapati, prajdpatim manasa dhyayan Vait." states that (the brahman) pro- 
nounces! the Prajapati stanza!? over this—the srauva or prajapatya—aghara. 


Oblations to Prajapati are usually made in a low voice, because he is 
anirukta, But in connexion with the second oblation of the agnihotrals 
alternatively allows the use of the words “For Prajapati søāhā? and?® that 
of bhur bhuvah svak,i however, enjoins the mental recitation of AVS." on 
this occasion. 


1 Gonda, The Ritual Sütras, Wiesbaden 1977, p. 543f. 
2. $B. 14.1.3.2. . 

3. 14.2.2.19. 

4. Sce the article mentioned ín n. 3 on p. 147. 
5. 3.1.12. 

6. 1.4.4.3 ff. 

7. $B.6.4.1.6. 

8. 2.12.4. 

9. 2.12.7. 

10. 2.12. 

II Cf, the verb anumantrayate in 2. 11. 

12. AV$. 7.80.3. 

31. $B. 1.4.5.12; KS. 4.14.7. 

14. BIS. 6.12.10: 

15. Apó. 6.10.11. 

16. Vait. 7.12. 

17. 7.80.3. 


THE DEVALASMRTI-ITS AUTHENTICITY AND DATE 


Lallanji Gopal 


When towards the beginning of the twentieth century passages from 
the Devala-Smrti were quoted in support of the Suddhi movement, some people 
had raised the question of the authenticity of the text. Thus, Brahma 
Deo Shastri, writing in the column Sahitya-Carca of the monthly magazine 
Brahmaga-sarvasva (1927, no. 5 May), reviewed the book Prayascitta-vyavastha 
by Gokulchandra Virbhanu Sharma Mishra, and referred to this problem. 
In his rejoinder! Gokulchandra advanced a few arguments to establish the 
genuineness of the text. 

The manuscripts of this Smrii are to be found in different parts of the 
country. Possibly because of its direct relevance for the problem agitating 
the public mind, copies of the text were prepared in large numbers. An 
analysis of the manuscripts and the dates of their copying helps establish the 
genuineness of the text. As pointed out by Gokulchandra, the Anandisrama 
Sanskrit Series published its collection of Smfti-s, including the Devala-Smrti, 
in 1905. For this four old manuscripts in the possession of four scholars? 
were coalesced and used. Manuscripts are reported from distant parts of 
the country and also Nepal. One manuscript (No. 14062) in the Saraswati 
Bhavan Library of the Sampurnanand Sanskrit University, Varanasi was 
copied in (Vikrama) 1959=A. D. 1902. 


— - 


l. Maharsi Devala aur Devalasmyti was published in 1927 by the Brahma Press, Etawah. 
The first edition consisted of 500 copies and was meant for free distribution. 
Gokulchandra’s address was Seth Moolraj Khatau, Bailard Road, Fort, Bombay. 
I got a copy of the rejoinder in the Goenka Sanskrit Library, Varanasi. 

2. They were Annasaheb Winchorkar, Anantacharya Gajendragadkar, Raghavacharya 
Ramanuj and Martand Dikshit Badalikar, 

3. Vir Library, Kathmandu., II, 68, no. 79. 

The fact that there are variations in reading and the number and order of verses 
shows that they were not copied from the same copy ata comparatively later date. 
It goes in the favour of the genuineness of the text. 


Further, in the year 1875, at the instance of Sri Ranvir Singh, the King 
of Jammu and Kashmir, a voluminous work named Sri Ranvira-Karita 
Dharmafastra Mahanibandha was compiled by competent Sanskrit scholars 
from different parts of the country. The section on Prayascitta reproduces 
the Devala-Sm[pti. The introductory remarks about Devala say that this 
Smrti ‘specialises in prayascitta for contact, which is being now applied in the 
case of people becoming impure as a result of contact with the Yavanas and 
others.? The old manuscripts of Devala, which the scholars from different 
regions used in 1875, must have gone back to times long before the present 
Suddhi movement. 

All doubts about the genuineness of this text are casily set at rest by the 
quotations from the Devala-Smrli which can be traced in the Mitakgard, 
Práyascittaviveka? an Manvarthadipika and which we have discussed below. 


DEVALA AS ITS AUTHOR 


The three introductory verses of the Devala-Smrti narrate the occasion for 
its composition. It is mentioned that the sages approached Devala when he 
was sitting on the banks of the Sindhu and requested him to expound how 
people of the four Varnas, when seized by the Mlecchas, become purified. 
Verse no. 4 and subsequent verses are mentioned as the utterances of Devala 
(Devala uvdca). Asis well known, this is the normal practice with ancient 
Sanskrit texts, which, in most cases, mention the occasion when a dis- 
tinguished person, sage or deity, requested by the sages or some favourite 
person, provides details on the subject or lays down the rules. Often the 
texts are named after this principal narrator. Hence, there is nothing 


incongruous in the name of Devala, who is supposed to be the author of this 
Srfli, occurring as a narrator. 


Tut name of Devala is mentioned later in four verses.! In ancient 
times it was not considered improper for an author to refer to his own views. 
In some Smrli-s the name of the sage, who is supposed to be the author, is 
mentioned in connection with some statements. But, inthe present case the 


I. Pages 146-156. 
2. देवलस्मृती तु संसग्रिप्रायश्‍्चित्त विशेष: । स चाध्धुना 
यवना दिसंसगंदुषितेपु प्राय उपयुज्यते qq देवल: l 
Quoted by Gokulchandra, of. cit., 7: 0: 


quotation in the Prayascitta-viveka. 
rama edition, which add verses 81 to% 


Gokulchandra, op. cit., pp. 5-7 refers to the 
The two menuscripts used for the Anandas; 


at the end of text, give line 2 in the concluding verse (90) as— 


इति देवल (लेन) कृतं धमंशास्त्रप्रकीतितम्‌ । 
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name of Devala occurs five times whereas the total number of the verses is 
only 79. Moreover, in four instances the opinion of Devala is quoted in 
verses which are given as the utterancess of Devala himself. An analysis of 
these verses is revealing. In verse 21 Devala is said to have provided that a 
person undergoing expiation should take bath three times (a day), put on 
washed garments, subdue his senses, have a Kuía (blade) in his hand and 
speak the truth.! Verse 41 says that a Brahmana or Ksatriya woman in 
menses, having touched one another, becomes pure after three nights, as are 
the words of Devala. Verse 59 when translated means : ‘If the mother 
attains the position of a Mleccha or if the father somehow (attains it), (it 
entails) the (ritual) impurity (sütaka) of a dead man (in the family), as are 
the words of Devala. Verse 72 reads : *Expiation has been expounded as 
said by Devala. The utterances of other sages, if otherwise, do not deserve 
(attention).* A study of these verses shows that though the person, who 
composed the Devala-Smyti, presented it in its opening portions as uttered by 
Devala himself, later on he forgot his original plan. In order to maintain 
the credibility of the text as a composition of Devala, he repeatedly inserted 
expressions saying that the provisions are those laid down by Devala. This 
is incompatible with the introductory verses of the text wherein Devala is 
mentioned as the narrator. Thus, itis clear that the text is a later compo- 
sition. Devala was already respected as an authority and the author of the 
present text adopted Devala's name and tried to emphasise that it is the 
work of Devala. 


WHY WAS THE TEXT NAMED AFTER DEVALA 


We have to find out why the name of Devala was adopted and, if there 
was already a text under the name of Devala, what was its nature and when 
wasit written. Devala is one of the ancient sages. His name occurs at 
many places in the Mahabharata, often in association with Asita. The Gita 


—— ————MM— 


1. स्नानं famia कुर्वीत धौतवासा fafaa: । 
कुशहस्तः सत्यवक्ता देवलेन ह्य़ुदाहूतम्‌ ॥ 

2. स्पृष्ट्वा रजस्वलाऽन्योन्यं ब्राह्मणी क्षत्त्रिया तथा । 
faao त्रिशुदधिः स्याद्वेबलस्य वचो यथा ॥ 

3. माता म्लेच्छुत्वमागच्छेरिपतरौ वा कथ्ञ्चन | 
असूतकं च नष्टरय देवलस्य वचो यथा I! 

4. प्रायश्चित्तं समाख्यातं यथोक्त देवलेन तु । 
इतरेषामुषीणां च नान्यथा वाक्यमर्हृथ || 
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names him along with Narada, Asita and Vyasa as the foremost sages! In 
the Sankhya tradition also his name is preserved as an ancient authority who 
belonged to a period long before the times of Tgvarakrsna.? 


Kane® has correctly pointed out that besides the printed Devalasmyti 
there were two oth2r Dharmagastra texts ascribed to Devala : a Devala- 
dharmasutra, which contained verses along with prose passages, and a Devala- 
Smyli, from which verses are quoted in modieval commentaries and digests, 
In a paper submitted at the Fifth World Sanskrit Conference held at 
Varanasi in October, 1981 I tried to reconstruct the form of the Devala- 
dharmasütra and suggested the rough time-bracket of 500-200 B. C. for it.4 
As against this, the lost Devala-Smyti seems to have been written in the period 
A. D. 300-600.5 


We thus find that when the Devala-Smfli under study was written, 
Devala was respected as an ancient sage and a Dharmasütra and a Smyti were 
already in circulation under his name. Both, the Dharmasütra and the 
earlier Smrti, had sections on prayafcitta along with other subjects generally 
treated in Dharmagastra literature. The medieval commentaries and digests 
contain many quotations from the earlier Smrti which is lost. These quota- 
tions indicate that the emphasis on prdyagcitia given by Devala was duly 
noticed by medieval scholars. We may take a special note of three verses 
which reflect the liberal attitude of Devala in matters of frayascitta.' Here 
he makes a special Pleading that the prayascitta-s are not to be very hard; 
they should be such as can be performed even by the weak. Devala says : 
"The expiations as laid down cannot be performed by the weak and others. 
For the sake of Preserving the people (lokasaihgraha) a favourable consideration 


is sought. Many Bráhmanas proficient in (matters of) dharma are in a 
ele EE 


1. X.13. 
2. Mapharatriti on Sankhyakarika, 71 
x History of Dharmasastra, Vol. 1 (2nd edn.) p. 283. 


Pa TE : 
i rt at the paper is being published in Prof. Jaganath Agrawal Fel'citation Volume under 
title ‘Was there a Devala-dharmasütra ?’ 


5. : : 
My reconstruction of this Smrti and its study are to appear shortly. 


Anant Krishna Shastri in his S. ० 
Glance. l=, i, 
: i al andtanc- Dharma Pradipa collects many such i 


7. प्रायश्चित्तं यथोहिष्टमशक्‍्य दुर्बलादिभि: i 
इष्यतेऽनुग्रहस्तेषां लो कसङ्ग्रहका रणात्‌ 11 
धर्मज्ञा aga विप्राः कतुंमहंन्त्यनुग्रहम्‌ n 
कर्तारं देशकालौ च प्रमाणं कारणं क्रियाम्‌ । 
पेक्ष्य च बलं चव भायश्चित्तं विभ्ीयते ॥ 
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position to show favour. The expiation is being laid down taking into consi- 
deration the doer of the act, the place and time, the evidence, the reason, 
the act itself and the power (capacity of the person). In view of this it was 
quite natural that when provision was made for the special situation, which 
arose in the country after the Muslim invasion and assumed an alarming 
shape, Devala should have been remembered. Large number of people were 
forcibly converted. People, who thus defiled, were helpless and were them- 
stlves not responsible for the impurity inflicted upon them. There was no 
way in which they could have resisted or could have avoided it, Devala 
was known to have advocated liberal view for lighter expiation considering 
the special factors involved. Hence it wasin the fitness of things that the 
liberal provisons for removing the impurities caused by a contact with the 
Muslims were attributed to Devala. 


Here we may hazard a guess. Sind, as we know, was the main area 
where the problem of contamination on account of the contact with the 
Mlecchas and forceful conversions done bysthem, first assumed an alarming 
form. For this reason the stage for the writing of the new Devala-Smrti was 
set on the banks of the Sindhu. In the province of Sind there was a port 
named Debal. It is located by the Arab writers of the period to the west of 
the river Mihran, two parsanga-s from its junction with the sea. Possibly 
popular mind in those times related its name with Devala, the sage. We 
must make it clear that there is no evidence in support of this association. 
We also realise how weak and speculative the suggestion is. But we know 
that popular imagination functions in strange ways. It is not unlikely, 
therefore, that in selecting Devala for expounding the new Smrti on the 
banks of the Indus the location of Debal in that region was a supporting 
factor. र 


DEVALA AS AN AUTHORITY ON DHARMASASTRA 


We have shown elsewhere that Devala was slow in receiving recognition 
asan authority on Dharmaggstra. Varying lists of Dharmasastra authors 
are given by Gautama, Sankha-Likhita, Yajnavalkya, Angiras, Paithinasi, 
Kumarila and the Caturvimfalimata. But the name of Devala is conspicuous 
by its absence in all these lists. 


———— 


l. Ibn Khurdadba and Ibn Haukal in Elliot and Dowson, History ef India as ‘told by its 


own historians, pp. 14 f. 37. T 
2. See our article ‘Was there a Devala-dharmasütra ?" in Prof.: Jagannath Agramelg 


Felicitation Volume. : à 
$ Kane, History of Dharmafüstra, Vol. I (2nd edn), pp: 3024. 
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Devala is included first by the Bhavigyat-purdna in its list of thirty-six 
smpli-s.^ Later, the Prayogaparijata lists fifty-seven names, wherein the Name 


-j 3 . 
of Devala occurs in the group of twenty-one ‘other smriikdra-s! and not in the . 


two categories of principal smyli-s and upasmrti-s.? Lakgmidhara,s 
Candesvara and Mitramisras have used the expression adi (etc.) occurring 
in the list of Sankha-Likhita to include some new names. Devala is one of 
these. 


In our article on the Devala-Dharmasütra, referred to above, we have 
pointed out that Devala in all these lists and texts could not have signified 
the author of the dharmasütra. Now the question is : which of the two 
Devalasmrti-s is meant by the sources mentioned above. The nibandha-s and 
the commentaries contain many verses ascribcd to Devala. But quotations 
from the Devala-Smyti, which is available in print, are very few in number. It 
is significant that Laksmidhara, Candegvara and Mitramigra, who include 
Devala in the list of dharma£astra writers, do not quote from the Devala-Smrti 
under study. Possibly they meant to refer to the earlier Devala-Smyti which 
is presently not available in its original form. In this connection we find 
that the sources actually drawn upon by Ballàlasena for writing his 
Danasagara® include Devala as well. All these sources had a speical 
bearing on the subject of dana. This is indicated by such names as Dana- 
Brhaspati and Dana-Vyasa and a specific statement to that effect by 
Ballalasena. Thus, Devala mentioned by Ballalasena had a useful and 
detailed account on dana. Now, the printed Devala-Smyti deals with 
prayascitia alone, whereas the lost Devala-Smrti possibly had a full section 
containing a fresh and detailed account of various points connected with 
dana, Hence, we can infer that later texts, which quote passages not found 
in the printed Devala-Smrli, refer to the earlier Smfti now available only in 
quotations. For Devala whose name occurs in the lists in the Bhavisyal- 
purdna and the Prayogaparijata we cannot suggest a conclusive identification. 
It could refer to either of the Devala-Smyti-s. Considering the late date of 
the two sources and the fact that the earlier dharmasütra and smrii could not 
find a place in any of the earlier lists, we will not be wrong in suggesting 
that it was the later Devala-Smyti, with a novel theme and a refreshingly 


— 


— 


1. Quoted by Apararka, p. 7. 

2. Quoted by Viramitrodaya, Paribhaga, p. 18. 
3. Kriyakalpataru, Ip. 24. 

4. Kriyaratnakara, P. 29. 

d veo Paribhayd- prakaia, p: 16, 
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liberal approach, which was given a 


place in the extended lists in the 
Bhavigyat-burüna and Prayoga-pàrijata. 


` THE DATE OF THE TEXT 


The date of the text has not been discussed in detail. Most scholars 
summarily decide that it was composed in the eighth or ninth century.! In 
Vol. II of his History of Dharmasastra, Kane in referring to verses 17-22 of 
this text, observed that they are ‘certainly older than 1000 A. D.’? In the 
second edition of Vol. I? he merely refers to it as ‘a late compilation’. 


QUOTATIONS FROM DEVALA 


Verses from our text are quoted in medieval commentaries and digests. 
In some cases these verses are specifically ascribed to Devala. Thus, the 
PrayaScitta-vivekat of Sülapàni reproduces verses 17-20 of our text as 
quotations from Devala. Sarvajfüanürayana, in his commentary on the 
Manusmrii says that the rule about four years and the statement ‘forcibly 
seized by the Mlecchas and others’ and other (statements) are to be taken 
from the views of the Devala-Smyti?. At many places our text refers to the 
forceful seizure of people by the Mlecchas but in verses 17 to 297 it 
provides for frayascitla-s in the case of people forcibly enslaved by the 
Mlecchas, Candalas and robbers adding that those, who stay with the 
Mlecchas in this manner for four years, acquire the position of a Mleccha. 
Itis clear that Sarvajrianarayana had in his mind verses 17 to 22 of our 
text. The third source in which we find quotations from our text is the 
Mitaksara of Vijfianegvara. We have two such passages ascribed to Devala. 
One provides that women and sick people are to undergo half of the 
brdyascitla (prescribed for men for the same lapse).* The second passage 
Provides that if a man goes to Sindhu, Sauvira, Saurastra, the border lands, 
l. M.N. Ray in Journal of the Bihar and Orissa Research Society, 1927, p. 160. 
2. P. 390, f.n. 928 c. 
3. P. 289, s 
4. 
5 


(Jivananda edn.) p. 455. amd 

* OnManIL]80— जतुर्वत्सरनियमश्च बलाद्‌ गृहीतो रित्यादिदेवलस्मृ ति- 
दर्शनादुन्नेयः | 

6. Vers 26, 36 and 47. 

7. बलाद्दासीङृता ये च म्लेच्छचाण्डालदस्युभिः । Verse 17. 

` संवत्सरेश्चतुभिश्च तद्‌भावमधिगच्छति। Verse 22. 


8. मह स s. ; 
प्रायश्चित्ताध॑महंन्ति स्त्रियो juro em 111.298 
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Anga, Vanga, Kalinga and Andhra, he is (to receive) the (upanayana) 
CT (once again). The first quotation is to be equated with the 
second line of verse 30 of our text and the sccond is to be identified with 


verse 16. 

For Sülapàni, the author of the Prayascittaviveka, Kane had suggested the 
bracket A. D. 1375 to 1460 in the first edition of Vol. I of his History of 
Dharmaśāstra, which he narrowed to A. D. 1365 to 1445 in its second 
edition.2 According to Kane, Sülapàni is to be placed after c. A. D. 1365, 
because he mentions Candeévara's Ratnākara and the Ralamadhaviya, and 
before c. A. D. 1460, because his works are referred to by Rudradhara, 
Govindánanda and Vacaspati. The upper limit is further reduced because 
a manuscript of his Prüyafcittaviveka in the Baroda Oriental Institute Library 
says that it was copied in A. D. 1445. 


Sarvajñanārāyaņa is the author of the commentary Manvarthadipika on 
Manusmrti. According to Kane, he flourished between A. D. 1100 and 
1300.3 For the upper limit of his date Kane refers to a manuscript of 
Narayana's commentary which was written in A. D. 1497 and to the fact 
that he was quoted by Rayamukuta in A. D. 1431. For the lower limit of 
the date Kane relies on the fact that Narayana refers to the commentary of 
Govindaraja. The date of Govindaraja, as proposed by Kane, is A. D. 
1000-1110. This may be further narrowed to A. D. 1060-1100 requiring 
marginal alteration in the lower date of Narayana. 


Though the date of Vijfiane$vara cannot be precisely determined, he 
can be roughly placed between the second half of the eleventh century and 
the first quarter of the twelfth century. The two brackets are provided by 

1. सिन्घुसोवीरसो राष्ट्रांस्तथा प्रत्यन्तवासिन: i 

AS TAS गकलिड IET गत्दा संस्कारमहंति ॥ 

On Yajitavalkya, III. 292. 


2. Pages 838-39, 

3. History of Dharmasastra, Vol. I (2nd ed 

Ibid., p. 347. | puce 
Ibid., p. 663. 


: Ree Be that Govindaraja mentions Dhareévara Bhoja and is 
Paramira i A Dayabhaga and Krtyakalpataru. The date of Bhoja 
himself proposes th ह b eror the Haralatd, Dayabhaga and Kriyakalpataru, Kane 
1125-1150 C rackets A.D. 1160-1170, (p.699), 1090-1130 (p. 709) and 

(pp. 691,699) respectively. Ifa few decades are allowed for a text ६० 


gain currency for being quoted by ] 
à y later authors imit fi aqa’ 
date will be placed between A.D. 1070 and 1110 Moa i 


5" Era k 
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the fact that Vijianegvara mentions Visvarüpa, Medhatithi and Dharegvara 
and in his turn is mentioned by Devannabhatta in his Smrlicandrika. Now, 
if Dharegvara is to be identified with King Bhoja of the Paramara dynasty 
of Malwa (A.D. 1005-1054-5), Vijnanefvara is to be placed at least a few 
decades after A. D. 1055.1 The upper limit is to be fixed before c. A. D. 


1200, which is the rough date for the composition of the Smriicandrikà as 
suggested by Kanc.® 


The verses at the end of the Mitaksara help us in further narrowing the 
limits of the date. Verse 4 refers to the association of Vijüanesvara with the 
city of Kalyana and King Vikramanka.? Verses 4and 6 mention the glory 
of the king and pray for his long life. Vijüanesvara's contemporary king 
was none else than Vikramaditya VI of the Western Calukya dynasty whose 
capital was Kalyana. Vikramaditya’s coronation took place in A. D. 1076 
and his death occurred between January 20 and March lof A. D. 1127. 
The date of the completion of the Mitaksara is to be placed before the death 
of Vikramaditya. Considering the long years which the writing of such a 
voluminous and scholarly commentary requires and allowing for the con- 
quests which helped Vikramaditya establish his glory as a mighty ruler, the 
bracket A. D. 1100 to 1120 for the composition of the Mitaksara, proposed 
by Kane,! seems to be reasonable. It is not possible to be more precise; 
the date A, D. 1121-1125 suggested by K. V.R. Aiyangais and accepted 
by J. D. M. Derrett® is conjectural. 


Thus, on the basis of the date of the Mitaksara, which is the earliest to 
quote from the Devala-Smyti, we cannot place the Devala-Smrti after c. A. D. 
1050, if we are to allow a few decades for the reputation of the Devala-Smrti 
to settle down so as to be quoted by subsequent writers. 


We may also refer to evidence which implies the availability of the 
Devala-Smrii under study, even though it does not clearly mention the text. 


l. Kane, History of Dharmaséstra, Vol. I (2nd edn.) p. 607. 
2. Ibid. Later (pp. 740-41) he mentions the limit as 1150 and 1225. 


3. नासीदस्ति भविष्यति क्षितितले कल्याणकल्पं पुरं l 
नो दृष्ट: श्रुत एव वा क्षितिपति: श्रीविक्रमार्कोपमः । 
विज्ञानेश्वरपण्डितो न भजते कि चान्यदन्योपमंश-- 
चाकल्पं स्थिरमस्तु कल्पलतिकाकल्प तदेतत्त्रयम्‌ ॥ 


4. Op cita, pp. 609, 612. A 
5. Krtyakalpataru, Vyavahara, Introduction, p. Vii 
6. Journal of Indian History, Vol. XXX, p. 96. 
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i i. It says : ‘Just as a Brahmana seized by 
EE i B E) penance is not con- 
IHR m the Mlecchas (but returns to his original and real position as a 
c i the Intelligent Soul isnot to be confounded with the body 
ee ied adjuncts). The text does not ascribe to Devala the 
(na d S S Brahmana recovers his original position, even after being 
iss 2n y the Mlecchas. But this specific regulation, as against the general 
Sa eat rayascitta-s for readmission in the case of Vrātyas and people whe 
had fallen from their caste, is not to be found in any other eariy text. 
The Devala-Smrti is wholly devoted to this topic and later commentaries and 
digests recognise Devala as an authority on it. It is, therefore, reasonable 
to infer that Vidydranya, the author of the Pafcadafi, was fully familiar 
with our text. 


There is a long standing tradition identifying Widyaranyag vis 
Madhavacarya, the great scholar and authority on dharmasastra. It is said 
that Madhava became a Sannyasin and came to be known as Vidyaranya: 
The question has been keenly debated. In any case Vidyaranya is 
mentioned in an inscription dated A. D. 1378,4 which has been taken to 
infer that Madhavacarya became an ascetic by 1377. As Vidyaranya B 
said to have died in 1386, the Pafcadafi was written during 1377-85. This 
does not militate against our Suggestion about the upper limit for the date 
of the composition of the Devala-Smrti. 


DEVALA AND MUSLIM INVASION 


The opening verse of the Devala-Smrti says that the sages approached 
Devala, who was sitting on the banks of the Sindhu, and then he laid down 


—— 


1. गृहीतो ब्राह्मणो म्लेच्छः प्रायश्चित्त चरन्पुनः । 
म्लेच्छे: संकीर्यते नैव तथाभासः शरी रकँः 11 


ES Trptidipa, v. 239. 
Pañcadasi is a famous text on Advaita Vedanta and is so named because it has fifteen 
Prakaranas. The Trptidipa is the longest 


Prakarana and contains 298 verses. 

2. IfVidysranya is the same as Madhavacarya, the great dharmaśāstra authority and 
the author of the Paràtaramüdlaviya and Kalanirnaya, the reference assumes greater 
importance. It is to be noted that verse 22 of the Devalasmyti speaks of the person 
acquiring the status of a Mleccha (tadbhaoam adhigacchati). 

3. Among those who Support the identification prominent names are N. Narasimhachar, 
Indian Antiquary, Vol. 45, p. 18; K. Markandeya Sastri, Indian Historical Quarterly; 

Vol. VIII, pp. 611-44; Kane, History of Dharmasastra, Vol. I (2nd edn.), pp. 782-90: 


pa contra sce R. Ramrao, Indian Historical Quarterly, Vol. VI, pp. 701-17; VII, pp. 78f; 
» pp. 801-10; Doraiswamy Tyangar, Journal of Indian Hisiory, XI1, pp. 241-50. 
4. Ebigraphic carnalica, Vol. VI, Koppa 30, 
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provisions for prayascitta-s for different types of association and contact with 
the Mlecchas. The association of the Sindhu with the writing of the 
Devala-Smrti is significant and is to be duly accounted for. In other sources 
referring to Devala we do not find any passage associating Devala with the 
Sindhu. Another possible explanation of the occurrence of the name 
Sindhu is that the contamination caused by a contact with the Mlecchas and 
the need for expiation to remove the resultant sin were most relevant for the 
regions on the banks of the Indus. We know that the Dharmagastric 
tradition regards Sindhu and some other regions as being beyond the pàle of 
orthodoxy where the provisions of the Dharme$astras cannot be properly 
followed. It is laid down that a person going to these places bccomes 
impure and is required to perform upanayana once again. Verse 16 of the 
Devala-Smrüi records this provision for persons visiting Sindhu, Sauvira, 
Saurastra, areas on the border, Kalinga, Kaunkana and Vanga. Even then the 
question remains : why, of all the areas causing impurity, Devala chose 
the banks of the Sindhu for expounding his Smrti on the expiation to remove 
the impurity caused by contact with the Mlecchas. 


The explanation is provided by the facts of Indian history. It is well 
known that India has received many waves of foreigners in different periods 
of its history. The earlier foreigners accepted either Buddhism or the 
Brahmanical faith and were slowly and gradually assimilated by Indian 
culture. Islam.being a proselytising religion, its followers, on coming to 
India, not only maintained their separate existence, but also made deliberate 
and determined efforts to convert others to Islam. The contact with the 
Muslims and the forcible conversion of people to Islam were a new factor in 
Indian society and posed a serious threat to its existence. A way-out had to 
be sought and an effective remedy provided by the social thinkers and law- 
givers. The Devala-Smrti was the result of this process necessitated by the 
historical realities of social life. 


We will not involve ourselves in the history of India’s contact with 
Arabia and neighbouring countries. Suffice it to say that long before the 
emergence of Islam there were trade contacts between India and Arabia. 
This is taken to go back to prehistoric times. The trade relations continued 
after the birth of Islam. There are references to indicate that Arab merchants 
and sailors visited India. Islam appeared on the Indian scene first with a 
bang in A.D. 712. Muhammad Ibn Qasim invaded Sind in this year. 
Many people were forcefully converted to Islam. Women captured or 
kidnapped were made to embrace Islam, The Muslims, who settled in Sind, 
With their attempt at converting the people and enslaving them, created a 
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constant problem and a serious threat of the! Brahmanical socio-religious 
system being completely wiped out. No other situation in ae early history 
of India had posed such a serious problem to the socio-legal thinkers. Thus, 
the composition of the Devala-Smrti has to be placed after the Arab invasion of 
Sind in A. D. 712. We may further suggest that possibly not much period 
had elapsed after this event. The memory ofthe coming of the Arabs to 
Sind was fresh in the minds of the people. The Muslims possibly were still 
confined mostly to Sind and Punjab. We know that their spread to other 
parts of the country was slow. Their attempt to enter the country from the 
side of north-west was effectively throttled by the Sahi kings of Udbhanda- 
pura. Insmall numbers they did enter parts of Southern Panjab. It was 
later, roughly from A. D. 1000, as a result of the invasions of Mahmud of 
Ghazna, that the seriousness of the presence of Islam erupted again and the 
Muslims went beyond Sind and Panjab. Considering this all we are 
inclined to place the Devala-Smrii between 712 and 1000, not far from the date 
of the Arab invasion of Sind. 


Arab writers, who covered the early history of the establishment of 
Muslim rule in India, have noted in unmistakable words the practice of 
reconversion of people carlier converted to Islam. Jaisimha, the son of 
Dahar, and some other chiefs, who had accepted Islam during the times of 
Caliph *Umar II (A. D. 717-720), apostatized during the caliphate of Hisham 
(A. D. 724-713). Junaid, the governor of Sind, between 724 and 738, 
advancing through Rajasthan, went upto Malwa in the east and Broach in 
the South. Al-Baladhuri (death A. D. 892-3) records that during the times 
of Junaid's successors, Tamin and Hakim, *the people of India had returned 
to idolatry excepting those of Qassah and the Musulmans had no place of 
security in which they could take refuge"! Al "Utbi, who was Secretary to 
Sultan Mahmud and covered his reign upto A. D.. 1020, makes a similar 
reference about Nawasa Shah, grandson of Jaipal, and known as Sukhapala 
before being converted to Islam. Nawasa Shah had been established as 
governor over some of the territories in that country conquered by the 
dum for the purpose of Protecting their borders. Satan had got the 
व पा eh Pda wan agni amati 2० de pi 
with the chiefs of idolatry resmecr पप of Islam, and held conversation 
from his neck. The in respecting the casting. off the firm rope of religion 

5 arest reference to apostatisation on the part of 
————— 

1. Elliotand Dowson, 


op. cit., Vol. I, p. b 
2. Ibid, PP- 32-33, . ge 


DEVALASMRTI—AUTHENTICITY AND DATE 17 ' 
Hindus converted to Islam is found in the Kitab-ul-Hind of Al-Birani. It 
shows that it was a regular social phenomenon. We 
passage on account of its great importance. Al-Brrüni says, ‘I` have 
repeatedly been told that when Hindu slaves (in Muslim countries) escape 
and return to their country and religion, the Hindus order that they should 
fast by way of expiation, then they bury them in the dung, stale, and milk 
of cows for a certain number of days, till they get into a state of fermen- 
tation. Then they drag them out of the dirt and give them simitar dirt to 
eat and more of the like. I have asked the Brahmans if this is true, but 
they deny it, and maintain that there is no expiation possible for such an 
individual, and that he is never allowed to return into those conditions of 
life in which he was before he was carried off as a prisoner. And how should 
that be possible ? Ifa Brahman eats in the house of a Sidra for sundry 
days, he is expelled from his caste and can never regain it.?! 


reproduce the entire 


Al *Utbi refers to Nawasa Shah holding conversation with the chiefs of 
idolatry. It shows that for reconversion to the Brahmanical faith he sought 
the opinion of competent authorities on dharmagastra. We can easily 
postulate some discussion and debate among learned Brahmanas about the 
Sastric sanction. Al-Biriint makes it quite clear that opinion on thisissue 
was sharply divided. Whereas some people approved of the current practice, 
some others opposed it, because, according to them, it was not sanctioned by 
the Sastras. 


Even though Al-BIriint does not record the details of the Sastric rules, 
there are striking parallels between his observations and the Devala Smri: Al- 
Biriint speaks of the reconversion of Hindu slaves in Muslim countries. The 
Devala-Smrti mentions people kidnapped by the Mlecchas Clara) or 
forcibly enslaved by them (baladdasikriak)- Second, Al-Brrüni mentions 
expiation through the dung, stale and milk of COs The एरी मत also 
Provides for expiation through the use of five objects given by = cow 
(paficagavya). Al-Birüni merely mentions it as the only way) for expiation, 
without giving all the details, We can expect that Al-BirünI suc not 
Understand the exact procedure because he did not get a first hand and 
authentic account. The Devala-Smrti, on the other hand, gives fuller details 
about the expiation through paiicagavya. We can infer that the statement 
ण्ण्क्म्पज््ल्-ः uaaa 

l. Alberuni’s India, II pp. 162-63. 

2. Verse2. See also verses 7, 12, 96, 45, 53, 80; 
3. Verse 17. 

4 Verses 61-68, 74-80, 
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mes the existence of the Devala-Smrti with its provisions 


-Brrünl presu 1 : 
don ह न eih of people enslaved by the Mosi 

However, it seems that Al-Birūnī had not himselft consulted or known 
the Devala-Smri. We know that in his narrative Al-Birüni often relies on 
authoritative Sanskrit sources and in many cases translates passages from 
them. In the present case, he does not reproduce verses from the Devala- 
Smrti. No doubt Al-Birant was familiar with the name of Devala. Ar one 
place he refers to his name as occurring in a passage from Varāhamihira.! 
In another context he speaks of the books of the six pupils of Vyasa, viz, 
Devala, Sukra, Bhargava, Brhaspati, Yajüavalkya and Manu.? Though 
the nature and contents of these books are not recorded by Al-Birüni, it 
seems that he is referring to the dharmagastras under the name of the six 
sages. In an earlier passage Al-Birüni lists twenty Smrtis named after 
twenty sons of Brahman, but the name of Devala does not occur in it? 
Thus, we can place the Devala-Smyli before Al-Brrünt's time, though it is 
quite likely that the text was not personally seen by him. 

The historical references to. apostatization are in about “A. D. 724, 740 
and 1047. With Sultan Mahmud (A. D. 998-1030) the menace of contact 
with the Mlecchas was no longer confined to the banks of the Indus. That 
the question of expiation was being discussed about A. D. 1007 is clear from 
APUtbiand Al-Bīrūnī. But the quotation in the Mitaksara does not show 
that Devala was of such a recent origin. However, there is nothing inherently 
improbableim the text having been composed about A. D. 1007. Ifwe 
allow some time for the text to establish its authority, the date about A. D. 
740 will be more acceptable. Atthat time the Arabs were concentrated in 
Sind but their invasions from A. D.724to 738 had posed the problem 
seriously for the first time. Nagabhafa ofthe Pratihára dynesty, Avanija- 
nagraya Pulakesiraja of the Calukya family 'of Lata, Jayabhata IV of the 
Gurjara family of Nandipuri and some other contemporary kings made a 
determined effort to oppose and throw back the invading Arabs. It is not 
unlikely that in that period the political determination was accompanied by 
a social consciousness which resulted in the writing of the Devala-Smrti. ; 

To sum up, the text was written after A. D. 712 but before A. D. 1007. 


It is not possible to further reduce the time bracket and dogmatise. The 


text could have been prepared either about A, D. 740 or about A. D. 1005. 
The earlier date would a 


ppear to be more suitable to the requirements of 
the case, 


———————— 

I. Brhatsamhita, XI.1.7, 
2. lbid. 1, p. 132, 

3. Tbid., P. 131, 


See Alberuni’s Indja, IT, Pp: 235, 


VEDIC TERMS ADHVARA AND YAJNA* 


Ram Gopal, 


The Nighantu! and the later lexicons of Sanskrit enumerate adhvara among 
the synonyms of Yajfa; and accordingly almost all the ancient Indian com- 
mentators of the Vedas generally explain adhvara as Yajña. Similarly most 
of the modern interpreters and translators of the Vedas treat both these 
terms as synonyms and indiscriminately render them as *'sacrifice", ‘‘offer- 
ing”, “rite”, or “sacrificial act”. 


However, a minute and thorough examination of the Vedic passages 
containing these terms shows unmistakably that the Rsis do not regard adhvara 
and Yajña as synonyms and distinguish between their meanings. This fact 
is evident from a perusal of the following Vedic passages in which both 
adhvara and Yajita occur side by side in the same sentence to denote two’ 
separate and distinct meanings :— 


(1) Agneyamyajiamadhoaramvisvatak paribhür asi. 
Sa id devesu gacchati.® 
(2) uvam hota manurhito’ gne y a j ft e g'u sidasi. 
Semam no ad hvaram yaja.3 
(3) Dravinoda dravinàso grdvahastasoadhvaro, 
Tajnegu devam late. 
(4) Asmakam josya dhoaram asmdkam y aj am Aigirap, 
Asmükam §rnudhi havam.* 
————— E 
* This article was presented at the Fifth World Sanskrit Conference held at Varanasi 
in 1981. 
l. 111.17. 
2. RV.Ll4 : ४ — 
3. Ibid. 1.14.11. 
4. RV. 1.15.7, 
5. Ibid. 1V.9.7, 
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(5) Puro vo mandram divyam sucrktim prayati yajite Agnim ad hvar, 


dadhidhvam.! 


(6) Fipayajüesu münugega kari manye vam jatavedasa yajadhyai.2 


Urdhvam no a d hv ar a m Krlam havegu tā devegu vanatho varyani. 


(7) yajita elu hetvo na saplir ud y a c h adhvam samanaso ghytaci. 


Sirnita barhir a d hv ar à y a südhürdhva focimsi devayiinyasthuh.® 


(8) Ayam dirghdya caksase prai prayalyadhvare. 


Mimile y aj हैं a का dnugag vicaks ya. 


(9) 16 patayante ajmabhir girinam snubhir esam. 


Tajnam mahisvaninam sumnam tuvigvaninam prādhvar e.’ 


(10) Tvàm Yajnesvilate’ gne prayaty ad hvar e. 


Tvam vasüni kamya vi vo made vifva dadhasi dà$uge Vivaksase.® 


(11) ककव y»ajüe adhvaregihà 


Muarudblyo na manuso dada$at. 
Revat sa vayo dadhate suviram 
sa devandm api goptthe astu.? 


(12) Adhearo Yajno’ yam astu devah.® 


adhvaryo yam yajitah. 


(13) Pragr Ya jana m rathir adhvarāņām.? 
(14) Pract pretam ad hvaram kalpayanti 


urdivam y a j i a m nayatam ma Jihvaratam.10 


(15) Imam Yajiam avatam adhvara m nak. 


(16) Manmani ditbhir uta y ajilam rndhan devatra ca kruhy 


adhvara and yajfa in the sa 


adhvaram nah. 


In order to solve the problem posed by the simultaneous use of both 


me sentence the ancient Indian commentators 


1. 
2. 
3. 
4. 


Ibid. VI.10.1 ab 
Ibid. VII.2.7. 
lbid, VII.43.2. 
Ibid. VIII.13.30. 
Ibid. VIII.46.18, 
Ibid. X.21.6. 
Ibid. X.77.7. 
Is 111.1.9.3; KS. 35.7 and Man. S.S. 11,3,8,4 
४. 1.5.9.2; TB. 111.5.9.1; $B. 1,4.2.10: An ; 
DN m 142.10; AB. 1.344; Atv. $$. 1.3.6. 
TS. IV.1.8.2; MS. 11.12.6; VS, 27.17, 
MS. 1V.13.3; KS. 16.20; VS. 29.26. 


Me I. . ” 
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generally take recourse to the traditional etymology of adhvara, according to 
which it is explained as a negative Bahuvrihi compound consisting of privative 
particle Z and the noun dhvara derived from the root dhor “to injure”. In 
this way the ancient Bhasyakiras of the Vedas interpret adhvara as “that 
which is harmless or free from injury”. The earliest source of the traditional 
etymology of adhvara is traceable to the Samhitas of the Krsna-Yajurveda 
which relate a legend in support of this etymology. Yaska also offers the 
same etymology of this word in his Nirukta.® 


Some of the modern scholars follow the ancient Indian commentators 
in the interpretation of adhvara, while others are not consistent in their inter- 
pretation and arbitrarily translate this word in various ways. For instance, 
H. H. Wilson in his English translation of the RV. generally follows Sáyana's 
interpretation of adhvara, A. B. Keith in his English translation of the TS. 
translates adhvara differently in different places as “harmless”’,? ‘‘sacrifice’?,4 
“rite’’,® and “‘offering”’.® In Griffith's English translation of the RV. this 
word is variously rendered as ‘‘perfect’??, “‘rite’’8, “solemn rite"?, ‘solemn 
service"!9, ‘“‘offering”11, "णआ etc, while the other term Jajfia is 
generally translated as “sacrifice”. Similarly we find no consistency in 
Geldner's interpretation of these two terms. In Geldner's German trans- 
lation of RV. adhvara is variously rendered as *'Anbetung?"*, ‘*Opfer’?14_ 
“heilig — Handlung^!5, ‘*Opferhandlung’”#®, "Opfergabe"!*, *'Gottes- 
dienst^!5, etc., whereas Jajila is translated mostly as **Opfer?". 


————— 


l. .KS. 23.7; MS. 11.6.10; TS. IEI.2.2.3; $B. I.4.1.40 connects cdhvara with dudhiirgati 
(See our Vaidika- Vydkarana, Vol. IT, p. 649 for its formation). 
2. 1.8. 
3. TS. III.1.9.3. 
4. Ibid. 1.1.11.2; 1.12.1; 3.12.1; 3.14.1; 6.12.3; IV.6.9.3; etc. 
5. Ibid. II.5.9.2; etc. 
6. Ibid. I.1.14.4; 2.13.2; etc. 
7. RV.I.1.4. 
8. Ibid. 1.14.11; 15.7; VI 10.1; X.21.6; etc. 
9. Ibid, IV.9.7. 
10. Ibid. VII.43.2. 
ll. Zid, VII.2.7. 
12. Ibid., VIII.46.18. 
13, Ibid., 1.1.4. 
l4. Did. 1.14.11; VIL.2,7; 43.2; VILI.13.30; X.85.18; etc. 
15. Ibid, 1.15.7; X.21.6; 77.7; etc. 
16. Ibid, IV.9.7. 
l7. Ibid. VIII.35.23. 
18. Ibid, VI.10.1; VIII.46.18, 
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Several modern scholars have noted the essential difference between the 
meanings of these two terms and attempted to explain it in their own way, 
Accepting the traditional Indian explanation of adhvara, Max Miller 
remarks: “I accept the native explanation a-dhvara, without a flaw, per- 
fect, whole, holy. Adhvara is generally an opus operatum ; hence adhvaryu, 
the operating priest”. In Volume 46 of the Sacred Books of the East H, 
Oldenberg translates adhvara as '*worship", . “rite”, or ‘‘sacrifice” and dis- 
tinguishes its meaning from that ‘of yajila as follows : « ‘Worship’ is a 
very inadequate translation of adhvara, which is nearly synonym of yajña, by 
the side of which it frequently stands. Possibly in the designation of the 
sacrifice as yajna the stress was laid on the element of prayer, praises, and 
adoration; in the designation as adhvara on the actual work which was chiefly 
done by the Adhvaryu”. : 

On the contrary, Macdonell translates yajfa as ‘‘worship’’ and adhvara 
as “sacrifice”, and observes that the former has a wider sense, i. e., worship 
(prayer and offering) and the latter a restricted one, i. e. sacrificial act. 
Similarly W. Neisser! holds that the term jaja denotes a wider sense than 
adhvara, Mem s 

Most of the modern scholars do not accept the traditional derivation of 
adhvara from »/dhor, and suggest alternative etymologies. A majority of the 
modern scholars? derive adhvara from a hypothetical root adh, which in 
their opinion also lies at the base of adhva **way, road", with the addition of 
the suffix vara on the analogy of itvara’ derived from M1. “to go”. As 
regards the semantic development of adhvara, it is held by most of the 
modern scholars (see note 4) that it originally denoted ‘‘going, way; 
Course? s later came to signify “religious festival, rite, divine worship”. 
Following T. Burrow* and others J. Gonda? considers adlvara to be of 


` 


1. Physical Religion, p. 171; SBE., Vol. 46, p. 4. 

2. SBE, Vol. 46, p. 4, Note l on RV. 1.1.4, 

3. Vedic Reader, p. 6. 

4. Zum Worlerbuch des Rgveda, 
4, pp. 30 ff. 


5. prre. Witt zum Rig-Veda; A. Walde—J. Pokorny, Vergleichendes 
eins jm cee Sprachen; M. Mayrhofer, Kurzgefasstes elymolegisches 
Cd gina as ischen; Vishva Bandhu, Vaidika-Pcdanukrama-kosa. 

C EG pas 9. 147; cf. J. Wackernagel and A. Debrunner, Altindischt 
p.39. Devarsn- Tab: off; S.S. Bhawe, The Soma Hymns of the Rede, Vol- b 
en Ja- £ajvan on Wighanju 1.3 (names of atmosphere) suggests, besides iss 

onal etymology, two other etymologies of adhvara—(1) adhvan-]-4 /rà “to give", 
and (2) adhvan--suffix ra, “the one having a way? 
- PIJ. Vol. IIT, part 2 (Sept., 65), p. 170. a | 


I, Abhandlungen für die Kunde des Morgenlandes, Leipzig, 1924 
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adjectival origin iu the sense of ‘related to or connected with a way or 
journey," “‘travelling,” or “that which proceeds on its path". Citing 
numerous Vedic passages to demonstrate the close relationship between 
adhvara and adhvan as well as other words for ‘way’ and ‘movement’ in ritual 
contexts, Gonda seeks to prove in his learned article (see note 7 on p. 182) that 
adhvara was conceived as something moving, albeit not always, and that this 
term would give a very good sense if it is translated as “the travelling one”, 
or as “the one who sets off" However, this interpretation of adhvara 
suggested by Gonda does not appear to be convincing as we shall see below. 


It cannot be gainsaid that there is apparently a close phonetic relation- 
ship between adhvan and adhvara, which prompted some modern scholars to 
derive both these words from a common hypothetical root adh(see note 5 on p. 
182) and which suggested to the ancient Indian commentators like Devaraja 
Yajvan and some modern scholars to derive adkvara from adhvan (see note 6 on 
p.182 As regards the traditional derivation of adhvara from 4/dhwr, there is no 
Revedic usage in support of this etymology!,. although it is suggested: by the 
later Vedic Samhitàs(see note on p. 181). Moreover, we do not come across in 
the Vedic literature the use of any such substantive as dhvara on the basis of 
which the ancient Indian authorities explain the’ etymology of adhvara. 
However, the Vedas contain two feminine nouns dhvaras? and dhvara® 
derived from +/dhvy; the former denotes the malignant demoniac power, 
while the latter signifies the expulsion (of demons from the sacrifice). None 
has attempted to connect adhvara with either of these two terms nor is sueh a 
derivation corroborated by internal evidence. Since the use of the rcot adh 
isnot attested in the Vedic or post-Vedic language, the modern derivation 
(see note 5 on p.182) of adhvara from this root (4/adh--zara) is as hypothetical 
as the root itself. But the other modern etymology of adhvara from adhvan with 
the addition of the secondary suffix ra is not only grammatically sound but has 
also been already suggested by some ancient Indian commentators (see notc6 
on p.182).On the analogy of similar secondary formations‘ such as pamsurd and 


l. Five verbal forms af dhüro, viz., dhürvanti (VILI-45.9), dhürvantu (V1.75.19), adhürsata 
(V.12.5), dhürvanlam (X.87.12) and dhitroane (1X..61.30) occur in the RV. Some 
scholars including Whitney, Macdonell and Vishwa Bandhu derive adhirsata from 
dier. But Roth, Grassmann, and others regard it as a form of "V dhürv, and I 
subscribe to the latter view. About half a dozen verbal forms of +/dhoy are met with 
in the Samhitas of the Krgna-Tajuroeda which suggest the derivation of adhpara from 


this root. 
2. RV.11.23.5; IV.23.7. 
3. MS. III.7.8; 8.8; 10.1; IV.3.4. 
4 See our Vaidika-V;yakarana, vol. I, pr 450, 
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muskaré the meaning of adkvard would be ‘‘the one having adhvan, i. e. a way, 
x LI L] 33 

course, method or set procedure”, i. e. “‘methodical’’. 


Notwithstanding the above-suggested affinity between adhvan and 
adhvara, it is presumptuous to hold that the latter signifies “‘the travelling 
one” or ‘‘the one who sets off’, for this view is not supported by internal 
evidence. Most of the Rgvedic passages containing adhvara constantly refer 
toits physical and procedural aspects, and specifically mention sacrificial 
materials and implements in connection with adhvara. It is significant to note 
that barhig! (sacrificial grass), sruc? (sacrificial ladle), svaru ` (sacrificial 
post), डावण्या or adri (stone for pressing out the Soma-juice) and Soma® are 
frequently associated with adhvara in the RV. Besides, the acts of pressing out 
and drinking Soma are very often connected with adhvara in the RV. ;® and 
the stones for pressing out Soma are spoken of as embellishment? of adhvara. 
Moreover, such epithets of adhvara as caru® (lovely), wrdhva® (lofty), 
dasmat!? (grand), ratnavat** (having rich gifts), sudhita!® (well established), 
elc., clearly point to the physical aspects of adhvara. Furthermore, the 
employment of Verbal forms of the roots A/lan?? ‘to spread, preparc’’ and 
a/taks"* ‘to shape, fashion” in connection with adhvara in the RV. shows that 
the concept of adhzara comprehended the construction of a sort of sacrificial 
structure besides the strewing of sacrificial grass, the erection of a sacrificial 
post, and the pressing out of the Soma-juice. This is why the RV. refers to the 
setting up of Agni!5 and to the placing of sacrificial materials!® at adhvara. In 
keeping with this concept of adkvara as a sacrificial structure it is described 
as urdhva “‘lofty” (see note 9) and the sacrificer is spoken of as adhvaresthah 


-"-मम----------:-- 
1. RV. VII.43.2; VIIT.27.1; 1.44.13. 
2. Ibid. 1.162.17; VIT.43.2 (ghrtaci); V111.60.2. 
3. Ibid. 111.8.1.8; 1V.51.2, 
i Ibid. 111.53.10; 54.12; 57.4; VII1I.27.1; 1X.82.3; 1.15.7; 135.5.7. 
6. 


Ibid. 1.16 3; VI1I.66.1; X.11.4; 94.14, 
Ibid. 1.16.3; 19.1; 


15 and 16 on p 181 
7. Ibid. VII.42.1. 
8. Ibid. 1.19.1; 94.35 V.71.1. 
9. Ibid. VI1.2.7. 
10. Ibid, 1.74.4. 
ll. Ibid. 111.28.5. 
12. Ibid. IV.2.10. 
13. Ibid. VIII.43 20: X 17.7; cf. X.63 6, 
14. Ibid. I11.54.12. 
15. Ibid. 111.27.8; 28.3; IV.15.1; VI.10.1. 


16, Tid, IV.5125 10.53.1; 57-4; VIIL27.1; 60.2; X.30.15; 1.162.17,. 


1355; VI.68.10; VIIT.35.23; 66.1; X.94.14. Sec notes 
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‘standing in adhvara”. The above-mentioned: characteristics of adhvara 
militate against Gonda’s thesis of interpreting adhvara as **the travelling one” 
or **the one who sets off”. 3 


There are three definite stages of semantic development in respect of 
adhvara. In the initial stage the word adhvara was employed as an adjective! 
ofyajia in the sense of ‘methodical’. So the Vedic expression -adhvaro 
Jajnak means “ʻa methodical sacrifice” performed. according to a set 
procedure. As a number of well-known Vedic epithets? are used laconi- 
cally without the substantives qualified by them to express the sense of such 
qualified substantives, in the same way the epithet adkvara on account of its 
constant association with yajiia came to denote laconically in course of time 
“a methodical sacrifice”? which obviously became synonymous with a Soma 
sacrifice, because a very elaborate and set procedure was followed in the 
performance of a Soma sacrifice. Thus adhvara gradually came to denote a 
Soma sacrifice. gas 


The term adhvara definitely denotes a Soma sacrifice in those passages of 
the RV. where it is associated with Soma or with the pressing out and 
drinking of Soma (see notes 4-6 on p.184). The later ritualistic texts, which 
relate legends to distinguish between yajita and adhvara, assert that the former 
means a sacrifice in general, whereas the latter stands for a Soma sacrifice.3 
In the later Samhitas and the Brahmanas the eipthet saumya‘ *'relating to 
Soma” is often applied to adhvara in order to make its meaning clear beyond 
a shadow of doubt. 


After the use of adhvara as a noun had become fully established, its 
derivatives such as adhvariyasi? ‘‘you perform adhvara”, adhvariyatam® ‘‘of 
those performing adhvara’?, adhuaryantak’ “‘those performing adhvara’?, and 


oo 


l. Ibid. 1.1.4; VI.10.1; VIII.10.4; 44.13. The RV. 68.10C—yuvo ratho adhvaram devavitaye 
is read as yuvo ratho adhvaro devavitaye in AV. VII.60.1 (cf. G. Br. 11.2.22) and thus 
adhoarak is explained by the commentators as an adjective of 7०0८. But Paippalada 
reads adhvaram. s 

2. Compare the use of arust, vàjinivati, vāji, १४५, aghnya, etc. in the RV.: - 

KS. 23.7; 2, Br. VIII.6.5. . ; 

4. KS. 91» d 23.7; MS. 1.9.5; Kaush. Br. 10.6; 6.12.15; Ait- Br. 3.185 P. Br. 
XXV.4.4; G. Br. 1.5.9; T. Br. I1.3.6.3-4; .IIL.3.8.8; 11.244; 11.6; $. Br. IV.3.4.5; 
X.1.5.95 4.1.19; 4.3.4. : re 

5. RV. 11.1.2 (X.91.10); X.91.11. 

Ibid. 1.23.16; IV.9.5; VI.2.10. t 

7. 75. nM his ILIO; VS.17.56. But AS, (183; 21.8) reads adkvariyantat. 
gr. RV. I. 181.1 adkvaryantq. 
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adhoaryu) ‘‘an officiating priest devoted to the performance of adhvara’? got 
currency in the Vedic language. The compound adlvara-sri ‘‘splendour of 
adhvara” occurs five times in the RV.* The other Rgvedic compounds 
formed with adhvara are soadhvara,® jiradhvara* and dasvadhvara.* 


In contradistinction to adhvara (a sacrifice performed according to an 
elaborate and set procedure with great pomp and show) the term yajita 
covers a much wider sense and denotes any form of worship in accordance 
with the derivation of the word. Even mere recitation of a Mantra or 
Mantra-s, or mere offering of a fuel-stick, or mere obeisance to a deity consti- 
tutes yajiia, as observed in the Asv. G. 3.९ which cites a Brahmana-passage 
to the effect that obeisance is indeed a sacrifice ( yajito vai namah). On 
account of its general and comprehensive sense the term yaja is used as the 
final member of all those compounds which denote various modes of sacri- 
fices, sacred acts and worship such as Havir-yajita, Soma-yajiia, Pika-yajia, 
Brahma-yajita, Bhuta-yajiia, Manugya-yajüa, Tapo-yajita, etc. On the contrary, 
the term adhvara is not compounded so freely to express various types of 
sacrifices, because the sense of this term is restricted to a particular type of 
sacrifice, viz., Soma-sacrifice. Moreover, the use of the verbal form yajast 
by the side of adhvartyasi (see note 5 on p.185) clearly brings out the difference 
between the meanings of yajiia and adhvara. Another significant expression; 
that differentiates between these two terms, is semag no adhvaram yaja” 
which means : “O Agni, sanctify (yaja) this adhvara of ours”. 


Although the use of the term adhvara signifying ‘‘a Soma sacrifice" has 
survived in the later Vedic literature, most of the derivatives of adhvara with 
the notable exception of adhvarayu have disappeared from the later language: 
Besides, the adjectival use of adhvara has undergone a semantic change in the 
later Samhitás! which construe it as *harmless, free from interruption”. 


adhoaryd is derived from adhvard by adding the primary suffix u (Panini 111.2.1705 


Due. E to the denominative verb adhvarya. See our Vaidika-Vyakarana, Vol- Us 
pp. : 


2. RV. 1.44.3; 47,8; VIII.4.14 3 X.36.8; 78.7. 


3. Ibid., 1.127.1; 142 5; 1 45.5; VII 17.3 KS. 

1 eds A53. DIY H . D ' 26.39; etc. 
m V. H V 7 VS. 15 47; KS. 3 

9. Ibid. 1.75.3; VI.68.6; VIII.4.13; 19,9; X.1474. i 


417. G. $.1.14-5. Three verses of the RV. (VIILI9.5; 24.20; VI.16.47) are cited 


by this Sūtra in support of this expla j 
mation of b = 
7. RV. 1.14,11; 26.10. E eee 


B. TS. II1.9.3—adhoarg 


Jajo’ ^ KS. patte 
See note 1. on p. 18] Oum. HUE Poe nore ccu fo 
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The total disappearance of the denominatives of adhvara from the later 
language shows that the original meaning of this term had become obscure 
by the time the Brahmanas were composed. Hence the Satapatha- 
Brühmana! finds it necessary to explain adhvara as jaja, and its denomi- 
native form adhvarayantah by Jajitiyantak, although the annotative denomi- 


native form yajitiyantah being totally redundant is found nowhere else in the 
Vedic language. 


SM d Eras TE pes i itae ane ci] 
1, $. Br, 1.4.1.38; 13.5.10; TII.5.9-173 9.3.5. VIL-3.1,33; 1X.2.3.10; ete, 


CONCEPT OF MARGA IN ACARYA DANDIN 


D. K. Gupta 


Acarya Dandin, who lived in the court of the Pallavas of KarcI towards 
the close of the seventh century A.D.! may legitimately be claimed as the first 
systematic expositor of the concept of marga, more commonly known as riti, 
in Sanskrit poetics, He has, in the first chapter of his Kavyadarsa,® given a 
lucid and a thorough exposition to this poetical concept. Though he has not 
exalted this concept of märga to the position of a definite theory, as Vamana 
(c. A.D. 779-813) did about a century later, calling it the soul of poetry?, 
there is no denying the fact that he has assigned an essential place to this 
concept in his total scheme of the poetical theory in Sanskrit. 


The concept of marga or riti existed in its sub-conscious form, if not in a 
fully conscious one, much before Dandin. Long before him, Yaska (c. eighth 
century B. C.) discussed the varying manners of different localities with 
regard to the usage of certain vocables!, He thus made perhaps the oldest 
allusion to various trends prevalent in different regions with regard to diction 
initsgeneralsense. After him, we notice such references to various manners 
in Patafijali (c. 150 B. C.)*. Thus in Yaska and Patafijali the concept of 
literary diction made its maiden appearance ina sub-conscious and crude 
form. Bharata (first century B. C.), the author of the Watyasasira, refers to 
the concept of pravriti-s which signify, in the context of drama, the varied 
manners with regard to the costume, language and social usages and practices 
Prevalent in different regions®, but the pracgtli-s are much wider in scope 
कि जज ETE = 

l. See for this dating the present writer's A Critical Study of Dandin and kis Works 

(Delhi, 1970), pp. 61-93. 

2. Verses 40-102 (cf. ed. D. K. Gupta, Delhi, 1973, pp. 33-77). 
3. Kacyalamkárasütravrtti (Calcutta, 1922), 1.2.6. 

4. Nirukta (ed. V. K. Rajwade, Poona, 1940), II.2. 

5. Mahabhagya (Delhi, 1967), Ahnika I. 

6. Fd, Chowkhamba, Varanasi, 1929, XIV.36ff. 
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than the literary manners and are conceived on an entirely different plane, 
The only claim that can be made with regard to these pravriti-s, viz. ; Avanti, 
Daksinatya, Odramagadhi and Pafcali, is that the earlier theorists including 
Dandin probably drew inspiration from their regional designation, in giving 
names to the márga-s or literary manners. A similar inspiration might have 
come from the same writer’s four zgtli-s or dramatic manners, namely, 
Bharati, Sattvati, Kaisiki and Arabhati, named after the localities or peoples to 
which they were considered to have originally belonged. 


After Bharata, the earliest known reference to the literary manners is 
found in Bana (first half of the seventh century A.D.), who casually mentions 
various literary trends prevalent in different localities viz., abundant use of 
paronomasia in the northern region, predominance of sense over word in the 
western region, frequent play of poetical fancy in the southern country, and 
fondness for verbosity in the Gauda or eastern locality?. An examination of 
these literary tendencies of the different regions shows that the basic elements 
of the classification of marga-s had not yet definitely been established in Bana’s 
time, though it may besaid that the poetic excellences and figures vaguely 
determined the basis for their division. Also, it may be noted that Bana did 
not mean to give an exhaustive list of the constituent elements of the different 
poetic manners referred to by him; he simply made a casual reference to the 
predominating elements, one each of the four dictions or literary manners of 
the four regions or rather quarter-zones. 


That Dandin has not formally defined the mürga may well be taken to 
mean that it was already an established concept with a precise connotation 
anda definite scope. However, it must be admitted that it was an error of 
omission on his part. Happily, his successor, Vamana, noticed this lacuna 
in him, and defined his 77. Accordidg to him, rii is a peculiar arrange 
ment of words, the peculiarity being brought about by the poetic excellences". 
Dandin's definition of kavya and his treatment of mürga imply an almost 
identical conception of märga in his scheme. Kavya, or rather its body, i$ 
according to him, a sequence of words distinguished by an agreeable sense". 


———— — 


L id. - f. 
uh JUC171. Also cf. V.S. Agrawal: Harsacarita—Eka Samskytika Adhyayand 
(Patna, 1953), p. 34 for their affiliation to various localities, > 


2. श्लेषप्रायमुदीच्येषु प्रतीच्येष्वर्थगौ रवम्‌ 1 
SOIT दाक्षिणात्येषु गौडेष्वक्षरडम्वरम्‌ ॥ 


Harsacarita (NSP ed., Bombay, 1946), intro. verse 7 
3. विशिष्टा पदरचना रीतिः । विशेषो गुणात्मा | Kav;alamkarasitrarrtti, 1.2.7-8 


4. शरीरं तावदिषटार्थव्यव च्छिन्ना पदावली । ०५4०४०, 1.10 
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This necessitates in his scheme an appropriate combination of word and 
sense. On the other hand, his conception of alamkara, which he defines as 
the characteristic element that lends beauty to poetry!, comprehends in its 
wide scope the decorative means as well as the modes of arrangement of word 
and sense. His alamkara signifies as such, in its wider application, the 
external effect brought about by an appropriate adjustment of word and 
sense, which avoids the poetic defects and adopts, primarily, the poetic 
excellences and, secondarily, the poetic figures. This appropriate adjustment 
of word and sense appears to have been Dandin’s conception of márga, 
though he has not furnished it with a formal definition in his work. 


Since every poet possesses a distinct way of expressing a thing, there may 
be, as Dandin rightly asserts, a variety of paths of speech, in fact, of manners 
of arrangement of words. It is difficult to draw a clear line of distinction 
between the various paths or diction—manners which differ from poet to 
poet, the mutual difference among them being too subtle to be defined, cven 
as that between various kinds of sweetness of sugarcane, milk and treacle 
etc. However, Dandin adds that one may be able to draw a broad line of 
demarcation between the two marga-s or paths of diction, viz., the elegant 
aud the ornate, which he calls the Vaidarbha and the Gauda respectively, 
because the points of difference between them are easily discernible‘. 
Besides these two marga-s which, regionwise, are the southern and the eastern 
ones, Dandin was aware probably of the western and the northern márga-s 
also which have been alluded to by Bana. He appearsto have discarded 
them owing to the broad affinity they had in his opinion to the southern and 


the eastern paths respectively. 


The two marga-s, according to Dandin, possess certain characteristics 
Which are of two kinds, namely, the general and the particular ones. The 
general characteristics are the attributes which may be observed in all types 
of dictions or, in other words, in a poetic composition as a whole. The 
particular characteristics are the elements or more precisely the excellences, 
which constitute ingredients of a specific márga and differentiate Yeu the 
Other. The ten excellences or guga-s elaborated by Dandinin this context 
are the essential elements (prandk) which characterise the märga named 


* काव्यशोभाकरान्‌ धर्मानलङ्कारान्‌ प्रचक्षते । 78४. IL. 1 
» Ibid., 1.40: 101. ; 

Ibid., Y.101-102, 

* Ibid., 1,40, 
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Vaidarbha by him, while the viparyaya of these excellences is generally 
noticed, he says, in the other märga termed Gauda!. 


: f 2. 
These ten guna-s or excellences are as followos? : 


I. 


10. 


Slesa, compactness or the quality of being well-knit resulting from an 
absence of laxity (Saithilya). 

Prasāda, lucidity or the use of words easy of comprehension and 
free from affectation. 

Samata, evenness or harmony in the grouping of word-sounds which 
may be soft, harsh or of moderate effect. 


Madhurya, sweetness or the elegance consisting (i) in alliteration 
technically called srutyanuprasa, and (ii) in. the absence of indecency 
in expression. 


Sukumarata, softness consisting in the absence of harshness, due to 
the employment mostly of soft vocables, with the implied use of 
harsh vocables also here and there. 

Arthaayakti, preciseness of expression or the explicitness of full 
meaning brought about by an absence of implicitness of sensc. 


Udaratoa, sublimity consisting (i) in ideal elevation in the form of 
expression of some high merit or virtue and (ii) in the employment 


of high-wrought epithets. 


Ojas, the force brought about by the presence or profusion of 
compounds, which is regarded as the essence of prose. 


Kanti, grace or the quality of agreeableness due to conformity to 
the general linguistic usage, that is, absence of the unnatural, 
the exaggerated and the grotesque. 

Samadhi, metaphorical expression or transference of the attributes 


of one thing to another, exalted by Dandin as the quintessence of all 
Poetic expression. 


e n 


1, 


2. Ibid., 1.41 
4 Gritical Study 


इलेप: प्रसाद: समता माधुयं सुकुमारता | 
अर्थव्यक्तिरुदारत्वमोजःकान्तिसमाधयः T 
इति वेदर्भमागंस्य प्राणा दश गुणाः स्मृताः । 
एवां विपयंयः प्रायो दृशयते गौडवर्त्मनि । 


Ibid., 1. 41-42 


iled examination, sec. D, K. Guptai 


(cited above). For their. deta 
D of Dangin and his Works, Pps 148 ff. 
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The enumeration, as also the elaboration, to some extent, of these 
excellences, was taken by Dandin from the tradition coming down from 
Bharata. But while Bharata treats them independently of the poetic diction 
and regards them as general excellences to be observed ina poetic composi- 
tion as a whole, Dandin relates them, perhaps for the first time, to his 
concept of the poetic diction. He converts, in effect; Bharata’s excellences of 
a poetic composition in general into particular characteristics of the 
Vaidarbha diction. It may imply that the Vaidarbha mürga, endued with 


all the ten excellences as it is, formed, in his opinion, an ideal poetic 
composition. 


The dictum that the viparyaya or transposition of these guna-s exists 
generally in the Gauda märga implies that while some of the guna-s characterise 
the two marga-s in their identical form others do so in their transformed 
position. The excellences which may be said to characterise both the marga-s 
in their identical form are madhurya, arthazyakti, udāratva, ojas and samadhi. 
Whereas in the Vaidarbha diction the presence of the ten guna-s is essential; 
in the other diction the above five guna-s and -the changed form of the 
remaining five, namely, $lega, prasdda, samaig, sukumarata and kanti, are 
observed, and are observed casually?. र 


The word viparyaya of Dandin may be taken to denote twofold meaning, 
viz., vaiparitya or contrariety, as Tarunavacaspati, a Dandin's commentator, 
takes it, and anyathatva or the transformed position which may not be the 
opposite form, as the Hydayamgamd, an anonymous commentary on Dandin's 
work, does. The first meaning may be objected to on the plea that since 
the ten guna-s are expressive of aesthetic charm their opposites must essentially 
Tefer to grotesqueness and hence be defects, and this being the case the 
Gauda diction may not come within the purview of kdvya. But the'instances 
of this diction cited by Dandin are, indeed, specimens of good poetry. 
Answering the above objection, Dr Nagendra says that in Dandin’s opinion 
the viparyaya-s or the opposite forms of th? gunz-s do not constitute defects ; 
the viparyaya-s like vyutpannata (use of vocables in their derivative sense) and 
dipti (glaringness) are certainly not defects. Any form of verbal arrangement, 
whether compounded or otherwise or compressed or expanded, does not by 
itself elevate or diminish the charm of a kazya; it may constitute an excellence 
or a defect according to the subject-matter and the idea. Thus the opposites 
of the excellences are not at all synonymous with defects, though they may 
not imply embellishment in the same degree as the excellences like glera, 


— —— ७ कर कक, 
I, Kanyadar'a, 1.42 (cited above]: 
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prasada etc. do. In the viparyaya-s illustrated by Dandin, the sense of 
contrariety appears as a rule, though in some examples it exists only Partially 
as in oyutpannata, and in others it is complete, as for instance in faithilya}, 


As a matter of fact, the interpretation as anyathaiva (changed form) given 
by the Hydayamgamd conveys this very sense. The idea of contrariety, either 
partial or complete, comes within the precincts of the anyathdiva. The juris- 
diction of anyathdtua is decidedly wider than that of vaiparitya, for whereas all 
viparita forms can be called anyathà forms not all the anyaihd forms could 
be termed as viparita forms. This interpretation obviates the possibility of 
the anyatha forms being defects, for the opposites of guna-s may be defects 
but the changed forms may not necessarily form defects. 


As said above, the idea of anyathdlva or transformed position of the guna-s 
has been visualised by Dandin within the scope of the kāvya. Hence the trans- 
formed position of prasada, kanti and sukumaratà has not been spoken of as 
klistatoa (obscurity), asoabhavikatva (unnaturalness) and frutikajutva (acoustic 
unpleasantness) respectively, for in that case these opposites would have gone 
out of the sphere of kavya and entered the arena of defects. On the contrary, 
the elements of the use of derivative sense (vyutpannata), exaggeration (atyukti) 
and glaringness (dipti) have been recognised respectively as the viparyaya of 
these excellences and they do come within the fold of poetry. 


What has been said above should make it clear that the Gauda márga con- 
sists in the observance of the excellence, (i) mādhurya (sweetness born of allite- 
ration and also caused by avoidance of indecency), (ii) arthavyakti (explicitness 
of sense), (iii) udaratva (expression of some high merit or use of hig-sounding 
epithets), (iv) samadhi (metaphorical expression), and (v) ojas (force brought 
about by the use of profuse compounds), the last of these having been patronised 
in this diction in poetry also, Besides these five guna-s which are observed in 
the two dictions in their identical form, the other five guna-s are noticed in 
the Gauda marga in their transformed position. Thus, (i) ४८४८ comes in its 
transformed position as Saithilya which, though of course not acceptable in 
normal upe by the Gaudas, is to be allowed by them if it comes in associa- 
pen wit alliteration or display of verbal jingle. (ii) Prasdda appears in this 

ion in its transformed position as wutpannatoa, i.e. the use of words in 


1. Bharatiya Kaoyasastra kt Bh; 


mika lhi 
2. Kanyadaria, 1.82.8, Pe 1963), pp. 26-22, 
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their derivative sense (e.g. in विजितात्मभवद्देषिगृरुपादहतो जन: । हिमापहामित्रधरेर्ब्याप्तं 
व्योमाभिनन्दति u (Hi) anata comes in its transformed position as 
vigamata or absence of evenness of dictions which may be of three types, viz., 
soft, harsh and moderate ones. (iv) The transformed form of sukumarata is 
dipti, consisting in the use of vocables which are not easy to pronounce but 


are welcomed as producing grandeur in the Gauda path. Finally, (v) the 


changed form of Kdnti is atyukti or exaggeration which transgresses the general 
limits of the worldly usage. 


The foregoing discussion on the constituents of the two mürga-s 
sets forth the respective eharacteristics of the two dictions in a broadly 
defined form. According to this, the Vaidarbha diction consists in 
(i) softness and compactness in the arrangement of words and letters and 
their compounds; (ii) harmony or uniformity in the use of vocables ; 
(iii) perspicuity and completeness of meaning exressed; (iv) sweetness in the 
sequence of words and letters and agreeableness of sense; (v) expression of 
exalted ideas in their natural form ; (vi) ornateness of diction; and (vii) meta- 
Phorical expression. This may well be illustrated by the following verse : 


पयोधरतटोत्सङ गलग्नसन्ध्यातपांशुका | 
कस्य कामातुरं चेतो वारुणी न करिष्यति 112 


Whose heart does the Western Quarter fail to fill with passion, clad 
that it is in the garment of the evening twilight laid out on its bosom of 
clouds ? 


The Gauda diction, on the other hand, displays the following main 
characteristics : (i) ruggedness in the arrangement of words and letters; 
(ii) the quality of forcefulness brought about by a free and frequent use of 
compounds ; (iii) sweetness born of alliteration; (iv) verbosity observed with 
a view to producing charm in the expression of ideas, even if it results in 
ambiguity or unintelligibility of sense; (v) exalted and richly embroidered 
diction; and (vi) exaggerated expression. This diction may be illustrated 
by the following verse : 


———— 


l. The meaning of the verse is : A person tormented by the rays of the 
father of thc ped of the son of the one vanquished by Garuda (i.e. the sun who is 
the father of Karna who isan enemy of Arjuna, the son of Gus who was once 
vanquished by Garuda) greets with pleasure the sky overcast with the holders of 
the enemy of the destroyer ofcold (i.e. the clouds which hold the waters which 
are the enemy of fire which destroys cold). Jbid., II1.120; 

2. Ibid., 1.84, 
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अस्तमस्तकपयंस्तसमस्तार्कांशुसंस्तरा 1 
पीनस्तनस्थिताताम्रवस्त्रेवाभाति वारुणी 12 


With the sheet of sun’s rays spread over the top of the setting mountain, 
the Western Quarter shines as though possessed of a red garment placed 
on the plumpy breasts of a lady. 


This verse expresses almost the same idea as the one exemplifying the 
Vaidarbha diction cited above. 


It is clear from the demarcation, drawn above, of the respective 
characteristics of the two dictions that whereas the Vaidarbha marga insists on 
tenderness, compactness and force in the arrangement of words and on 
evenness of diction and demands limpidity and explicitness as also sublimity 
and spontaneity of emotions and ornateness in expression and, above all, 
emphasises sweetness both of word and sense and proportion and propriety, 
the Gauda path prefers fervidity and harshness and alliteration and allows 
for its sake laxity and unevenness of diction to creep in, and though favouring 
explicitness of sense permits obscurity for verbal jingle and delights in 
bombast and elaboration and in hyperbolic expression. 


Although much water has flowed after Dandin in the rivulet of the 
concept of mérga or 77%, yet what he has said on this behalf has still its own 
brilliance and wisdom, and itis, therefore, no wonder that it has had a 
ringing echo and a deep impact on the later course of the development of the 
concept from a naive doctrine to a systematic theory in Sanskrit poetics. 


ee — — 


1. Ibid., 1.82 
.2. For a history of the later development of the concept, see D. K. Gupta : «Sanskrit 
, Kavyasastra mein Riti-siddhanta kā ItihRsa-daríana" in Adhyayana-mald, VI-VII 


(4nosina), Lal Bahadur Shastri Kendriya Sanskrit Vidyapeeth, New Delhi, 1977-78 
pp. 106213]. 


SOME PURANIC RECORDS ON INDO-IRANIAN 
LITERATURE AND LANGUAGES* 


S. G. Kantawala 


Puranas form a vast bulk of the Sanskrit Literature and are not only very 
important for the religious and cultural history of ancient and mediaeval 
India but also as preservers of references of ancient Indian literature as well 
as ofliteratures and languages of the surrounding communities and nations. 
This is so because a Purina is pura navam bhavati i.e. literally, the old becomes 
the new i.e. to say the Puranas have been very dynamic and growing in their 
character and as such they have recorded the old incidents, events, literature 
etc., in their own typical way, style and language and as such literary sources 
of history they cannot be ignored. 


Various religious faiths e.g. Vaisnavism, Saivism, etc., were practised by 
different sects and communities in ancient and mediaeval India and one of 
them is the solar worship and the hymns to Sun are as old as the Rgveda where- 
in Visnu, Pügan, Sürya, Aryaman and Mitra are classed as solar deities by the 
Vedic mythologists. With the passage oftime there arose the sun-cult and 
their followers came to be known as Saura-s. With the indigenous sun-worship 
there came to be mingled the foreign elements on the immigration of the 
foreigners in India and this is recorded in Epics and several Puranic works, 
e.g. Samba-Purdna, Bhavigya-Puraga, Vignu-Purana, Visnudharmottara, Skanda- 
Purana, Brahma-Purana Matsya-Purana etc. 


There is a plethora of literature on the subject and hence in this article it 
Is proposed to restrict the discussion of the Indo-Iranian literary and linguistic 
legacy embedded in the Puranas, especially, with reference to the Bhavigya and 
* Paper read at the Seminar on “Indo-Persian Literature Produced in Gujarat” 
organised by the Department of Persian, Arabic and Urdu, M. S. University of 
Baroda from November 27th-29th, 1981. 
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the Samba-Purdna-s, as they are technically called the Saura Puranic works, 
“The extant Bhavisya-Purana cannot be placed earlier than about the 6th or 
7th Century A.D." and the Samba-Purana, an Upapurana, may be placed 
between 500 A.D. and 800 A.D. according to R. C. Hazra, who remarks that 
“the above date is certainly not the date of all its chapters" and some of its 
chapters are dateable between 700 A.D. and 950 A.D. and some even after 
950 A.D. to 1500 A.D. 


The Samba-Puraga and the Bhavigya-Purdna preserve an important record 
of the immigration of the Maga-priests from Iran to India in the Samba- 
episode which is briefly summarised as follows : 


Samba, the son of Krsna and Jambavati, was cursed by his father Krsna 


to suffer from leprosy on account of his objectionable behaviour with Krsna's. 


other wives who were passionately attracted towards him on account of his 
enviable maddening beauty, when he and Krsna's other wives were found so 
on an occasion engineered by Narada. Krsna cursed his wives that they 
would have no place in his realm and that they would be kidnapped by the 
robbers. It may be noted here that the Matsya-Purüga has a version of 
Samba and Krsna's other wives falling in his love on account of his extremely 
enticing beauty and the latter being cursed by Krsna. The Matsya-Purdna 
is unaware of Samba being cursed by Krsna. 


From Narada Samba learns the remedy of his leprosy. He worships the 
Sun who is pleased to cure him and advises him to establish the image of the 
Sun on the banks of the river Candrabhaga (Cenab) at Milasthana i.e. 
Multan and to invite priests from Sakadvipa for his worship. Samba goes 


and brings eighteen families of Maga priests as special Sun-priests for the 
worship of the Sun. 


On analysis we find that this small episode contains many Iranian 
remnants. The image-worship of the Sun was introduced by the Magas in 
India. The image is said to be fashioned by Vi$vakarman, who is in post- 
Vedic times conceived ‘‘as the artificer of gods". In the Markandeya-Purana 
Visvakarman is identified with Tvastr-Ivastar which finds a parallel in the 
Avestan ÜworeXtar, “this is only the linguistic equivalent of the Vedic 


Tvastar, but was at least in pre-Gathic times the name of the same 
creative genius”. 


Sakadvipa refers to Sakasthana, the land of Saka and denotes the whole 
north east Iran in general and at times the Hemaland region in particular. 
It may also be noted that the first member in the vocable Sakasthana or 
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Sakadvipa is proposed to be derived from fak, to be able, to be powerful, 
and thus it reflects upon the warlike character of Sakas. 


There are different views about the linguistic history of the term Maga, 
which is generally connected with the term Maga, whercin the final vowel 
“u?” is turned to ‘‘a’’ in the word Maga. The vocable ‘maga’? comes from 
mag which is derivable from ‘‘magu’” as noted and this term i.e. “mag” had 
become with the passage of time an expression for priests in general i.e. it 
was a priest’s title. It will be interesting to note here the popular etymology 
given by the Sämba-Purāņa by remarking that the Maga is so called because 
he meditates on the syllable “Ma”? which stands for the Sun. The Bhavisya- 
Purüna and the Samba-Purüna describe its social structure in terms of the 
traditional Indian structure, i.e. to say in terms of caturvarnyavyavastha. The 
Magas are likened to Brahmins (Brahmanabhityisthak), Mamagas to Kgatriyas, 
Manasas to Vaigyas and Mandegas to Südras. It may be noted that there are 
varie lectiones of these terms in the Epic and Purànic texts. Raj Kumar Arora 
observes that this description is oversimplification and misrepresentation of 
the Iranian system. To this it may be pointed out that the Puranakdra is 
recording here the Iranian social system in terms of Indian social structure 
and from this point of view itis needless to be hypercritical about this 
Puránic tract, because Magas were priests and Brahmins were and are 
generally associated with priestly functions and duties over and above their 
other duties and functions. According to Stietenchron the Magas **were not 
Zoroastrians, but they knew the Mihr Yast or rather Mihr Yast reflects 
religious traditions that were current also among the Maga, who worshipped 
Mihira as a solar deity. The Mamagas are identical with the names Gog 
and Magog occurring in the Old Testament and their variants Yajuj and 
Majüj figure in the Quran. 


In this connection the Sanskrit vocable avyaüga may be noted here. The 
Magas are said to put on the avyanga, i.e. a girdle and it was put on by Magi 
Priests of ancient Iran and the Sun-image has also an avyañga put on it. The 
term apyaiga has an Avestan parallel in aiwydnhana. In the Visnudharmottara 
the varia lectio of avyanga is avidhga and the Bhavisya-Purdna has a term ahyanga 
by associating its origin from the body of ahi, serpent. From the wide 
Spread Zorostrian cult the Magas adopted two Iranian terms viz. l. 
aiwydnhana, 2. parahaoma which refers to a beverage of Soma-juice mixed 
With milk. 


Another term met with for the Sun-priest is bhojaka. This is another 
Sroup of Sun-worshipers which came much later in India than Maga did, 


200 : RTAM 


The Bhavigya-Purüna and the Samba-Purdna give a popular etymology of the 
word bhojaka, when it derives it from /bhuj by remarking that he was so 
called, because they feed i.e. worship (bhojayanti) the Sun with incense, 
garlands, and other things. The word ydjaka has been indiscriminately 
substituted for the word bhojaka. The Puranakara follows here the Yaskan 
principle of derivation viz. akhyatajani ndmüni, i.e. nouns are derived from 
verbs. It is better to derive the vocable bhojaka from a Middle-Iranian form 


bhozak, healer, saviour, cf. Armenian bhuzakan, healing, rescuing, buzak, cure, 


liberation, mp., bozifn. While describing the Bhojakas it is said that they 
carry a varsman i.e. a bundle of twigs in their hand and cover their face with 
a veil called patidana. The vocables vargman and patidana are backformations 
of the Avestan vocables barasman and paitidana. 


Maga and Bhojaka are the progeny of Jarasabda~Jaragastha according 
to the Bhavigya-Purana. The vocables iarasastra are Sanskritisation of the 
vocable Zaraüu$tra and it isto ZaraQuStra that Galas are attributed. Inci- 
dentally, it may be mentioned that M. A. Mehendale proposes to derive the 
vocable ZaraQustra from jarad-ugira. 


One of the twelve names of the Sun (Aditya) is Mitra which has an 
Avestan parallel in the vocable Mira who is an important deity in the 
Avesta, wherein there is a beautiful hymn in his honour (Yast X). In this 
connection the reference to the Mitravana, where Samba lived gains in- 
significance, because the first member of the word has an Avestan parallel in 
the vocable Mira. Another name ofthe Sun is Mihira< Parthian word 
myhr (pronouunced as mihr) which means sun and it has gone with this 
meaning as a loan word into New Persian where it is to be distinguished from 
its homonym mihr “love, friendship, affection, kindness", which is connected 
with the Vedic mitra ‘friend’. The Indian tradition tries to derive it from 
mih, to sprinkle. Here the word mathara may also be noted. Kalais said 
to stand on the South of the Sun under the names Jandakara and Mathara, 
possibly the vocable mathara may be derived from the Avestan Mara. 
Amongst the Sun’s attendants a mention may be made of Srauga and Rajfia 
and they have their Avestan counterparts in Srao¥a and Ragnu respectively. 


Aryaman is one of the Vedic gods associated with the Vedic Mitra and 
Aryaman is one of the twelve names of Surya. Paul Thieme tries to find & 
parallel “in the airyaman in the Gada of Zoroaster” and according to him 


Vs Oy miheti secane diat mehandt णारी, 
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aryaman means hospitality and in this regard he compares the New Persian 
iran, “guest”. 


i क# ५ is 


BT 


Thus the aforegoing discussion brings out how the Puranas have 
registered the Iranian literary and linguistic material, while dealing with the 
Magianised Indian Sun-worship. 
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VARAHA SRAUTA SUTRA I. 7: CATURMASYANI 
A CRITICAL AND EXEGETICAL STUDY 


C. G. Kashikar 


The Varaha Srautasütra (—Var$S) belonging to the Maitrayani recension 
of Krsna Yajurveda was published by Caland and Raghuvira (Lahore 1933). 
The edition was based on the MS. No. 11234 called ‘Press Copy" of 
the Sü/ra-text deposited in the M. S. University Oriental Institute, Baroda. 
This MS. is really a transcript of MS. No. 680 in the same Library. I had 
an opportunity to study this original MS. It was my privilege to procure 
another manuscript of the same Srira-text.. Even though both these MSS. 
belong to one and the same tradition, the MS. procured by me exhibits a 
few better readings. I have called the MS. No. 680 as ‘B’ and the other 
MS. as ‘N.’ With the help of these two MSS. in particular, I have already 
Presented a critical and exegetical study of VarSS I. 1-6." The study is 
continued in the following pages in which emendations to VarSS 1.7: 
Caturmasyani have been suggested. 

I. 7. 1. जुगुप्सेतानृतात्‌ N reads जुगुप्सत5नृतात्‌ This is preferable in view of the 
neighbouring present forms : न स्त्रियमुपेति नोपर्यास्ते and प्राङ्‌ शेते मध्वश्नाति ऋतो 


भार्यामुपेति । But ManSS I. 7. 2. 25 reads जुगप्सेत | 
——————— 
l. Fora description of the manuscript, cf. “A Rare Manuscript of the Vardha School'* 
Kaviraja Abhinandana Grantha pp. 14-16; Lucknow 1967. 
?. (i) “The Lm Be dent of the Vardha Srauta Sara (111.2.7-8) J BBRAS. 
Vol. XXVI No. 1 pp. 10-20, Bombay 1950. (ii) “A critical and exegetical study 
of the Varaha Srauta Sūtra 1.1-3" Adyar Library Bulletin, Silver Jubilee Volume, pp. 229- 
241; Madras, 1962. (iii) “Further Notes on the Varaha Srautasittra 1.13, V. Raghavan 
Felicitation Volume, pp. 193-198; Delhi, 1975. (iv) “A critical and Exegetical Study of 
the Ritualistic Sutras: Varaha Srautasütia 1.4-5 Vimaría Vol. I. part3 PP: 85-88, 
Tirupati, 1972, (v) **A Text-critical study of the Varaha Srautasittra 1.6. Vishooesh- 
varananda Indological Journal, Vol. X11. Nos. 182, pp. 162-167; Hoshiarpur, 1975. 
3. Cf. 9468. 8.4.14. 
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1. 7. 1. सर्वेष्वन्तरालब्रतानि ॥ वँश्वदेवोत्तराणि सहपञ्चसञ्चराणि ॥ पर्वाणि व्याख्या- 
तानि । N. rightly reads बेश्वदेवेनोत्तराणि instead of बँश्वदेवोत्तराणि। Only a closing 
portion of the first Khanda is available and it forms six sütra-s in the 
opinion of the Editors. The three sitra-s quoted here should really make 
two Siilra-s : 

सर्वेण्वन्तरालब्रतानि ॥ वैश्वदेवेनोत्तराणि सहपञ्चसञ्चराणि पर्वाणि व्याख्यातानि । 
The'translation would be : “With regard to all the (Parvan-s) the vows are 
to be observed during the intermittant period. The subsequent Parvan-s 
(that is the three Parzan-s following the Vai$vadeva-parvan), involving the five 
samcara offerings should be regarded as explained by the Vaisvadevaparvam’’ + 


I. 7. 2. 2. sfaseatat.----Read प्रतिप्रस्थाता . . . 
1. 7. 2. 3-4. प्रतिप्रस्थातुः पयसि ॥३॥ पूर्व कर्माध्वर्यो रारात्‌ ॥४॥ 
These are really to be read as one sutra : 

प्रतिप्रस्थातुः पयसि qd कर्माध्वर्योरारात्‌ 
The preceding silra speaks about the driving away of the calves by the 
Pratiprasthalr and the Adhvaryu in connection with the two Amiksd-s respec- 
lively for the Maruts and Varuna. The sütra under reference prescribes 
that ‘‘in connection with the milk (i.e. milking of the cow and curdling of 
the milk) the Pratiprasthaty’s functioning takes place first, and the Adhvaryu’s 
functioning takes place subsequently.*?5 


1.7.2.9. उत्तरस्यामृत्तरवेदिसंभागन्न्युप्याहवनीयादग्नी प्रणयतः॥ This is really 
to be read as two sulra-s : 


उत्तरस्यामुत्तरवेदि: ॥ सम्भारान्न्युप्याहवनीयादग्नी प्रणयतः di 
The MS. of the Editors as also N read “मुत्तरवेदि: which is the correct 


reading. 5६४०-5५ 6-8 lay down the preparation of two Vedi-s—one towards the 
north and another towards the south in the Varunapraghasaparvan, The suira-s 
under reference prescribe : **(There should be prepared) an Uttaravedi with- 
in the northern (Vedi). After (the Adhvaryu) has poured down the Sambhara-s 
(on the navel of the Utleravedi* the Adhvaryu and the Pratiprasthatr) carry 
forth their respective fires from the Ahavaniya,” 


1. 7. 2. 11, I2. अग्रेणोत्तरां वेदि प्रतिप्रस्थातान्तरा वेदी प्रतिप्रस्थात ॥११॥ पात्राणि 
प्रयुनक्ति ॥१२॥ 


.l. Cf. Man SS. 1.7.3.2 : वेश्वदेविक विधानम्‌। 


"2; Cf. VarSs. 1.7.5.28: प्रतिप्रस्थातुः पशौ qd कर्माध्वर्योरारात | 
3. Cf. VarSS. 1.6.1.3.6. 


| 
| 
| 
| 
| 
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These sifra-s are wrongly separated. They should be read as : 

अग्रेणोत्तरां वेदि प्रतिप्रस्थातृ ॥११॥ आन्तरा वेदी प्रतिप्रस्थाता पात्नाणि प्रयुनक्ति 119201 
According to sutra 10 (the Adhvaryu) gives out a call (to the Hoir) to recite 
verses while the two fires are being carried forth. The fire is normally to be 
carried forth by moving along the north. The Adhvaryu can easily do so. 
There is a difficulty for the Pratiprasthaty in carrying forth his fire because 
there is the Adhvaryu’s Vedi to the north of his. The Sutra, therefore, lays 
down that the Pratiprasthatr should move along the front of the northern 
Vedi. 


Then there is a question about the arranging of the sacrificial imple- 
ments. These are normally to be arranged towards the north of the Vedi. 
There isno problem forthe Adhvaryu in this behalf. In the case of the 
Pratiprastháir there is the Adhvaryu’s Vedi towards the north. So where should 
he arrange his implements ? The sūtra lays down that he should arrange 
them with the region between the two Vedi-s, not tothe north of the 
Adhvaryu’s Vedi. 


The Editors have remarked in their note that ‘the sūtra is corrupt”. 
As explained above, the sūtra-s, when properly separated, yield correct 
meaning. 


1. 7. 2. 15. आमन्त्रणादिप्राणीताः सम्प्रैषान्मास्तोवज॑ निमंत्य्यं प्रचरतिमिडामित्यध्वर्युरेव 
पत्नीसंयाजप्रभृति....] 


The editors have noted this sütra as corrupt. Mainly itis obscure. Perhaps 
it is intended to record the rites to be performed by both the Adhvaryu and 
the Pratiprasthatr and also by the Adhvaryu alone. The word आमस्त्रणादि 
may denote the inviting formula and the response in connection with the 
partaking of the remnants of Vajina. The word प्रणीत: (not प्रणीता:) . 
may indicate that both the priests are to carry forth their respective pranita- 
goblets. The word सम्प्रैष may refer to the modified call आज्येन दघ्ना arate 
to be uttered by both. The purpose of the word मारुतीवजं 
is not clear. Both the priests are required to churn out dd and deposit it 
into their respective fire-places, and both are required to invoke the Ida. 


The rites beginning with Patnisamyajas are to be performed by the Adhvaryu 
alone, 


1. 7. 2. 17. qs सञ्चराण्येस्द्रागनो द्वादशकपालो मारुत्यामिक्षा वारुष्यामिक्षा कामं 
एककपालो वाजिनमिति हवींषि ॥ j न 


206 es 
N. supplies वाजिनां before चाजिनम्‌ which is essential in view of the fact that in 


the case of all other oblations the relevant deity is mentioned. The oblation 
of Vajina (whey) belongs to the Vajin-s. 


1.7.2.21 उत्तरैः परिग्राहैः परिगृह्य दक्षिणस्या वेद्या उत्तरस्याः श्रोण्या अध्युत्तरस्या 
आ दक्षिणादंसात्‌ en वेदीं संभिनत्ति ॥ 
N. reads दक्षिणस्मात्‌ instead of दक्षिणात्‌ः and दक्षिणस्मिनू in sutra-s 27 and 30 of 
the same Khanda.? 

1. 7. 3. 18 ओदनान्‌ प्रतिवेशा पचन्ते गाश्च ध्नते ॥ 
N. reads प्रतिवेशाः : One expects प्रतिवेशान्‌ as the adjective of ses? 
In the Grhamedhiyesti extra rice is to be cooked for the use of the sacrificer’s 
wife and the guests. 

1.7.8.21 पुरा प्रातरम्निहोत्नादुगाहँपत्ये शरो निष्काषपूर्णा दर्वी (पूर्णा दवे) परापते- 
त्यूपभमाहवयते । 
N. reads...a4f जुहोति पूर्णा दर्वी (? दर्व) परापतेति 1 The word जुहोति appropriately 
provides the verb for the object दर्बी, The remaining two words ऋषभमाह्नयते 
form a separate sulra. The meaning is : १. Prior to the morning Agnihotra- 
offering (the Adhvaryu) offers on the Garhapatya fire the ladleful of cream 
and scrapings (of the cooked rice) with the verse pūrņā darve parapata.... 
2. He calls out the bull". The ladleful is to be offered in the Kridinisii. 

1. 7. 3. 26 पुरस्तात्‌ स्विष्टकृतो$गने वेहोंत्रमित्यभिघारयति à 
In place of अभिघारयति N. reads आघारयति which is the correct read- 
ing. The sūtra means : ‘‘Before the Svistakrt offering (the Adhvaryu) offers 
an dghàra libation (on the Ahavaniya fire) with the formula agne ver hotram’®... 

1. 7.4. 1 पितृयत्ञेऽग्रेण दक्षिणारिने वेदिमुद्धरति । 
Instead of उद्घरति N. reads उद्घरन्ति which is a better reading. 
The singular form उद्धरति would mean that the Adhvaryu himself 
draws out the Vedi. This, however, is not an essential duty of the Adhvaryu. 


The Vedi may be drawn out by somebody, which sense is obtained by the’ 
plural उद्घरन्तिः ॥ 


1. Cf. उत्तरस्या : in the same Sitra. 
2. Cf. ManSS. 1.8.1-6. 
3. Cf. VarSs.1.7.3.15. प्रतिवेशमोदनं पचति; MS. 1.10.15 अपि प्रतिवेशं पचेत्‌ | 


4. Cf. M१5, 1.7.5.33- अग्ने बेहाँत्रमिति 
Also BharSS. 8.15.5. iid Miss सोलमा 


5. Ch. stra 5. उत्तरां प्रतिवेदिश्रोणि द्वारं कुं न्ति | 
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1.7.4.4 समं चतुरश्रं परिश्रयति | Instead of समं N. reads समन्त which is 
obviously intended for समन्तम्‌ | The two words, namely, समं and चतुरश्रं are 
adverbs. The word समं would mean “in a level”. This character does not 
suit the Vedi in the Pitryajia. The word समन्तं gives the appropriate meaning. 
The sutra means: “The Adhvaryu strews darbha-blades around the Vedi on 
all four sides”.? 


1. 7. 4. 53 अभिमदन्त पितर इति परिश्रितं प्रपद्याञ्जनाम्यञ्जनदशानिहवनमिति कृत्वा 
परेतन पितर इति त्रिरपः परिषिञ्चन्‌ पर्येति। Instead of निहवन N. reads निन्‍्ह॒वन 
correctly निह्ववन ı The word निहवन which may be derived from Rr JẸ 
is not attested. The word निक्नवन is derived from नि+ Ved and means 
‘begging pardon". It suits the context.? 


1.7.4. 55 अक्षश्नमीमदन्तेति पत्न्यग्नि मनस्वतीएच प्रत्यायन्ति 1 One would expect 
to read- अक्षन्नमीमदन्तेति पक बत्या मनस्वतीभिश्च प्रत्यायन्ति ‘(The Adhvaryu, 


Brahman, sacrificer and the Agnidhra mentally) return with the Paikti verse 
aksan namimadanta... and the manasvati verses.? 


1.7.4. 67. पतिकामापि at. One expects the dative पतिकामायं वा 
The preceding sūtra says that during the Tryambaka rite each of the relatives 
tosses a cake and gives it over to the sacrificer. The sūtra 67 adds : ‘‘alter- 
natively to (a daughter) desirous of a husband”. 


1. 7. 5. 7 उदकमन्ववसाय तस्योदकार्थाम्‌ कुर्वीत । Instead of उदकम्‌ 


N. reads वरस्यमुदकं which probably stands for वर्ष्यंमुदकम्‌ ManSS;4 Bhar$S ;5 
and ApSS® read वष्येमुदकम्‌ | The sitra which is related to the Sunasirtyaparvan 


——————— 


1. 1. $5. 1.7.4.22- and algia: स्तृणन्‌ पर्येति 1 Also $B&IIL.6.7.1— 
अथ परिव्ययणं प्रति समन्तं परिमृशति | and xs.27.5— समन्त परिहृत्य भक्षयति 
though in different contexts. 

2. Of. Sar. IIL.4.8— अथ प्रस्तरे निहनुवते | z: 

* MS.110.3; Cf. /$5. 1.2.3.33— उभौ मनस्वतीमंनोन्वाहुनामह इति तिस्नः। 
5. 1.10.19 qq पड कत्या पुनरायन्ति सहैव यज्ञेनायन्ति मनस्वतीभिरायन्ति मन एव 
पुनरुपह्नयन्ते; 2०४5 1.1.2.39-40-- अक्षन्नमीमदन्तेति पुनरेति ॥ मनस्वतीजंपन्नर्ते 
नयद्येत्येतया गार्हपत्यमुपतिष्ठते । 

4. IV.3.3. 

5. VII.25.7. 

९ VIIL22.8, 
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means that having reached a place provided with rain-water, one should 
serve his purpose of water with that water. The stra would not yield any 


sense unless we add quiq to it. 


1. 7. 5. 12, 13 यथाकालमतिप्रतिषिद्धान्‌ ॥१८॥ पशुना चातुर्मास्थकान्‌ धर्मान्‌ 


करोति ॥१३॥ 
Each of these two sRira-s, taken separately, does not yield full meaning. The 
two sitira-s ‘need to be read as asingle sutra. The unified sūtra means. 
“(The Adhvaryu) observes at the relevant time the rules prescribed for the 
Gaturmásya-s so as not to be contradicted by (the rites of) the animal. 


ग. 7. 5. 17 सहामिक्षावपामभिधारयति । 
Instead of आभिक्षावपाम्‌ one expects आभिक्षावपम्‌ a Samdhdradvandva compound 
(amiksa and omentum). 


The sntra means : “(In the Vaifvadevaparoan of the Püfukacáturmásya-s the 
Adhvaryu) pours clarified butter on the amikga and the omentum at one and 
the same time.” : 


1. 7. 5. 22. सहस्विष्टकृत प्रैषवत्‌ सहेडा...। Read "वानसहेडा In the Vaifovadeva- 
parvan of the Pésukacdturmasya-s the Adhvaryu should offer the Pafupurodafa 
prior to the Svistakyt-offering. The Svistakrt-offering which is a combination 
of the Vaifeadevaparvan-oblations and the Pafupurodàfa requires the Praisa 
given by the Maitrávaruna in connection with the yajya for the Svistakrt. 
The Iga pertaining to the Parvan-oblations and Pafüpurodàfa is also to be 
invoked combinedly. 


1. 7. 5. 30. समानमुभयो: कम: N. reads पशुकर्म instead of कर्म । The 
N. reading is preferable. The topic concerned is the Varunapraghasaparvan 
of the Pafukacaturmüsya-s. So far as the rite of the Isti-type is concerned, 
the Svistakyt-offering has already taken place and the subsequent 
rite of Ida is mentioned in a sūtra that succeeds. As for the rite 
of the animal, omentum has been offered, and the cutting of the organs 
accompanied by the Mantra-recitation is mentioned in the immediately 
following suírz. What remains in between is the cooking of the animal- 
organs which is to be understood by the present sitra.3 


1. Cf. Vass. 1.7.5.19— सहामिक्षावपेन प्रचरति; 1.7.5.29— प्रतिप्रस्थातामिक्षावपेन H 
प्रचरति Sete: 


& 01; 1.7.5.23 : समानमान्तात्‌ पशुकरम | 


| 
| 


THE ROLE OF POPULAR SANSKRIT IN INDIA 
S. M. Katre 


In the Sabdanugasana of Panini, more popularly known as the Astadhyayi, 
which is primarily devoted to a descriptive grammar of the current speech of 
the elite of his time and region, he refers to three stages of the language by 
citing, where necessary, variations in the language of the Vedas and the 
colloquial or spoken Sanskrit which he qualifies by the term bhdsa. Indeed 
his mention of earlier linguists in his aphorisms, according to Paniniyas, is 
either honorific or for the purpose of indicating optional application of the 
rules stipulated. We may consider some of these as dialectal or regional 
variations. Indeed Patafjali in his Mahabhdsya indicates that variations do 
occur on a regional basis (e.g. vartakd fakunau pracam, etc.) or currency of 
different expressions for a given meaning (e.g. hammati, ramhati and savati and 
gam- to denote the sense of ‘go, move’, etc.) in different regions, attesting to 
dialectal variations in the language. We have thus three varieties of Sanskrit ; 
Vedic, Classical (as spoken by the learned or elite of Panini’s time and 
region, modified by Katyayana and other writers of Varttika-s and further 
modified by Patanjali, reflecting the usages current in their regions and 
times). Kātyāyana is referred to as a southerner (daksinatya) by Patanjali, 
while Patañjali himself is an easterner. 

It has long been recognized that both Vedic and Classical Sanskrit (as 
Current among the speech of the elite educated class) show dialectal 
differences as the language spread over India after the migration of Aryans 
from the Middle East into this sub-continent between the third and the 
Second millennia B.C. That they came in waves at different periods has been 
assumed to show the relationship between peripheral and central New Indo- 
Aryan languges. What is perhapsa curious state of development was in 
relation to the growth of Middle Indo-Aryan languages and dialects, DU 
which are to be found in the literature of Hinayana Buddhism at) or of 
the Jainas (Ardhamagadhy and other dialects) and in the inscriptions of A$oka 
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since the 3rd century B.C. Inthe Prakrit inscriptions which follow this 
period, as well as in the Sanskrit plays, we notice the use of these MIA 
dialects which exhibit a predilection to avoid tatsama words and both in 
phonology deviate from the Sanskrit pattern consistently. To offset this 
peculiar transition the Sanskrit compositions of Mahayana Buddhist texts as 
well as the Sanskrit commentaries on the Jain Agamas exhibit a variety of 
Sanskrit which differs materially from the classical pattern, necessitating 
modern scholars to recognize two varicties of Sanskrit designated Buddhist 
Hybrid Sanskrit and Jain (Hybrid) Sanskrit, standing midway between 
classical Sanskrit and Middle Indo-Aryan dialects and literary languages. 
With the first appearance of Sanskrit inscriptions and the renaissance of 
Sanskrit in the early centuries of the Christian Era when the greatest Sanskrit 
authors flourished, there appears a subtle change, though some really fine 
Prakrit and Apabhraméa works were also produccd during the first ten centu- 
ries of this Era. This was also the period when with the expansion of Jainism, 
literary production in different regional languages was encouraged, 
particularly in the Dravidian linguistic arca. We see the dominant position 
Sanskrit had in this region, since particularly in Kannada, Malayalam and 
Telugu Sanskrit loan-words predominate to a great extent. 


With the first appearance of New Indo-Aryan literature from the tenth 
century onwards, we notice that Sanskrit loan-words are found in abundance, 
even in literature which was meant for the use of common people who were 
not acquainted with Sanskrit. The question ariscs as to whether this was a 
new feature in the linguistic history of the country where the tadbhava MIA 
forms were gradually emended by the OIA forms with their original phono- 
logical shapes or alternately the literary form of MIA was purely academic 
exercise of transforming OIA loans in their MIA phonological structure. 
Similarly Epic Sanskrit and the Sanskrit in the Purünas differs considerably 
from the classical form and exhibits traces of MIA linguistic development, 
though not to the same extent as Buddhist Hybrid Sanskrit. With the 
emergence of Sanskrit as a dominant literary medium in the early centuries of 
the Chrisian Era we have also inscriptions in mixed Sanskrit and Prakrit 
languages. It would thus appear feasible to consider that so far as the Indo- 
Aryan linguistic area was concerned, the features which characterise NIA. 
literature were not something new happening, but only a continuation of the 
normal speech habits of their ancestors so far as actual oral communication 
was concerned. We may, therefore, assume, as more than probable, that a 
variety of speech forms exhibiting both tatsama and tadbhava forms existed in 
this oral communication system. Indeed Patafijali refers to such current 


spoken forms as dnapayati (a jffapayati ) as rofj:cting the MIA form agni 


| 
| 
| 
| 
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which should not be admitted in standard Speech. Scholars have already 
noted early Prikritisms in several Vedic forms, attesting to the gradual 
transformation of OIA to MIA even at such an early period. This can be 
easily perceived linguistically when the OIA Sanskrit developed its later 
features in the Indian sub-continent itself, particularly with the addition of 
the full retroflex series which was lacking before its incursion in India. The 
early influence of Pre-Aryan and Pre-Dravidian has been studied seriously by 
several noted scholars and the contributions of Sylvain Lévi, Jean Przyluski, 
Jules Bloch, Murray B. Eemeneau, Thomas Burrow and F. B. J. Kuiper, as 
well P. C. Bagchi and Suniti Kumar Chatterji bear enough evidence to prove 
this possibility. ‘The extra-ordinary growth of words which do not belong to 
the Indo-European domain in Sanskrit shows how, while influencing other 
linguistic groups on a pan-Indian basis, it itself incorporated a large universe 
of new lexemes within the country of its subsequent growth. 


It is thus legitimate to assume that the common means of oral communi- 
cation is not represented by the MIA languages as attested in literary works 
or in OIA itself in its classical form, but was a medley of both, a continuous 
process which is seen in the current regional languages and dialects. This 
is precisely what may be termed as popular Sanskrit for want of a better 
name. Here we meet with not only pure /adbhava and deft words 
(=words of the locality) but also ¢atsama words in abundance, known 
to the common people. While the Sanskrit described by Panini and 
his successors is supposed to be what was in actual currency 
during their period and in their region among the elite speakers, it eschewed 
common forms which were not admitted in their current speech which they 
termed as bhāşā and that is why Patanjali refers especially to the class of 
words beginning with amapayati; he also terms forms like ४०, goni, gotd, 
gopotalika as Apabhrarnéit- (not admitted within the standard speech) for the 
Correct go, ‘cow’. That the number of these afasabda-s was more extensive 
than currently accepted standard forms isreadily admitted by him with 
this illustration. 

One of the most interesting features of such ¢atsama words in NIA is the 
new meanings attached to some of them not attested in Sanskrit literature. 
As an example we may cite cejf which in OIA means ‘activity, movement’ 
in general, but has developed the special significance of ‘derison, making fun 
of” in Marathi in NIA and Kannada in the Dravidian area. A number of 
doctoral dissertations have been produced in this area to show these new 
meanings are attested in individual modern Indian languages. 

The range of OIA words and their inherited tadbhava or semitone 
forms indicate a curious regional differentiation. Thus, for the notion 
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‘bring’ and ‘take away, remove? we have d-ni- /ni- in the peripheral area of 
IA, and a-hy-a/hr- Konkani, while in the central area we have la-4/*le-(which 
Sir Ralph Turner in his Comp. Dict. of I-A associates with OIA. labh- 
contaminated with dā- and*de-4/ne- of MIA). A study of these differences is 
essential to understand the distribution of words and their usages on a 
regional basis. 

Some of the sandhi rules of Sanskrit appear both in semi tatsama and pure 
tadbhava words of NIA along with those affecting MIA. As an example of 
both we may cite Konkani Zidane ‘pot, pan, vessel’ corresponding to OIA 
dyatana- with MIA voicing of intervocalic -t-. In one dialect of Konkani we 
have the forms pad-iz, ‘falls down’ contrasting with pal-[o (through *pad-lo) 
showing that the law of retroflexion! does not operate in the first form while 
it applies to the second? ; in opposition to this the Goan dialect of Konkani 
shows pai-(4 for pad-ta but pad-lo for pallo. Another interesting example of 
such semi-tatsama-s is Konkani herdé, ‘heart’ and hérdi, ‘akimbo’ correspond- 
ing to hrdayam contaminated with hérdi-; the first form results from a 
contamination of MIA hiaa- (*hidaya-) and hardi- while the second has the 
retroflexion replacement of -d- preceded by r. These are historical facts 
which cannot be overlooked as to what happens when standard OIA words 
are borrowed in the common spoken languages in actual usage. In this sense 
alone we can define Popular Sanskrit as a current medium of oral communi- 
cation throughout the history of Indo-Aryan in its development from Old 
through Middle to New Indo-Aryan languages. The Sanskrit element 
continues to enrich the speech of ordinary communication.  Pánini's 
descriptive grammar of Sanskrit became a prescriptive grammar when elite 
Sanskrit gave place to Popular Sanskrit in the period succeeding Pünini and 
determined the nature of Classical Sanskrit, while the bhaga-s assumed their 
MIA phonological framework in the prescriptive grammatical works which 
followed in the early centuries of the present era as Prakrit and Pali 
grammars. Indeed the deep sense of relationship between MIA and OIA is 
specifically stated as the term prakrta- ‘derived from frakrti- ‘source, origin’. 
This tradition was even applied to Dravidian languages such as Kannada 
wherein it was claimed to be a derived form of a language having its source 
in Sanskrit like other Prakrit languages ! 


If we recognize this position of Popular Sanskrit as a lingua franca Or 
vox populi, taking note of what has happened historically in the development 
of Indo-Aryan as well as Dravidian literature and the actual current speeches 

1. P. 8.4.41, 
2. P. 8.4.60. 
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or vernaculars, we cannot fail to recognize the importance of Sanskrit and 
its vast collection of linguistic material in the development of our national 
languages. In what manner did OIA transform itself into its MIA and NIA 
frame-work in relation to the vernacularisation of standard speech forms and 
in what way at the same time Sanskritisation took place over the whole range 
of the country, covering four distinct linguistic families, is important 
in evolving a policy of language engineering, which appears to be the 
immediate need for the development of our great regional languages to 
modernise themselves in this age of developing science and technology, 
affecting every fact of our daily life. There are several options open fcc 
consideration. Is it ever possible to make standard Sanskrit a medium of 
everyday communication, on the basis that Hebrew has been made the 
medium of communication among the Yiddish people? In a vast country of 
our size whose population is second only to that of China, boasting four 
families of languages, such a position appears almost impossible to achieve. 
But in the course of history these families have interacted with one another 
and a pan-Indian levelling of many linguistic features have been uncons- 
ciously achieved. A study of these with judicious use of Sanskrit elements 
on the lines which are indicated by the historical development of modern 
Indian languages will surely indicate what steps are needed to engineer the 
introduction of new terms and forms as may be required to satisfy the needs 
of modern science and technology and fast growing fields of knowledge. 


Our nation is already aware of these problems and both the Union and 
State Governments are busy in their attempts to modernize our great 
languages of culture. In this field the work of Dr. Baburam Saksena has 
been significant, both as one of the first Indian linguist to master modern 
linguistic techniques and apply them to his own mother. tongue, and as a 
deep scholar of Sanskrit throughout his life. The problems involved in 
introducing a massive number of coinage derived from Sanskrit elements in 
their OIA phonetic shape to represent moderen scientific and technical 
terminologies need to be studied carefully. To what extent will these effect 
the growth of our common means of daily communication is worthy of being 
followed, and how this may ultimately lead to the development ofa common 
national language over the whole length and breadth of our multilingual 
community is a subject of deepest concern to all of us, and particularly those 
Who specialize in linguistics. Whatever be the name by which 
such an over-all national language develops, it will still be a form of 
Popular Sanskrit. 


THE PANIS IN THE RGVEDA 
P. N. Kawthekar 


In the Rgveda, we find a remarkable dialogue of Saramà and Panis. 
The entire dialogue denotes the Vedic legend ofthe ancient tribe named 
Panis! We can be doubtful about Saramü whether she belonged to the 
canine group of animals. Personally I have expressed my gesture that 
Sarami was a woman who was deputed by Lord Indra of the Vedic age to 
trace the cows stolen by Panis and kept hidden at the headquarters of Panis. 
It is quite clear from the argument expounded by Sarama in reply to Papi's 
reaction to Indra's message that Saramà was a clever messenger of Lord 
Indra. For the first time Yaska depicted her as Devaśunī? but Saunaka 
calls her as Dütyaindri only. Other commentators also follow Yaska with- 
out examining the text of the Rgveda itself. The dialogue of Sarama with. 
the Panis does not even indicate that she was a divine bitch. On the 
contarary, the message of Indra was conveyed by her so tactfully that today 
we find the most ancient example of the political wisdom in her apt argu- 
ments. In the later period we find the references of Sarameyas,‘ two sons 
ofSaramà, a bitch. The commentators have mistaken this Sarama to be 
the ambassador of Lord Indra whose name was Sarama. The root ./sy of 
the word saramà gives us her efficiency to swim and to cross the river the 
Rass. Jaiminiya Brahmana calls Sarama as Brahma-vadint5* She has 
maintained the prestige and status of an ambassador while arguing with the 
Panis 


With this, we can accept the dialogue asan exponent for the function 
of Saram& and the Panis both. It was the real event of the Vedic age. 


— MÀ 


l. RV. X.108. 

2. Nirukta, 2.25. 

3. Brhad-devata, 8.27-28 
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Hillebrandt has rightly accepted the Panis as the historical tribe.! The 
Panis are regarded by Macdonell as aerial demons. They were asuras and 
their dwelling place was the hilly region, and hence they are regarded under 
the group of aerial demons.? They were hostile to Indra, they have shown 
their superior nature. They have treated the ambassador of Indra respect- 
fully and it is remarkable to nofe that they offered to establish the pure 
relationship of a sister with her. They did not kill her in spite of the fact 
that they were not ready to release the cows of Indra. They were not afraid 
of Indra. The enemy strongly rejected the plea, but never dishonoured her. 
Hence, summarily we can reject any theory of the personification of a 
natural phenomenon in the case ofthe Panis. The Panis were the people 
who dwelled on the border regions of the Vedic India. 


Generally, the Panis are mentioned in plural form. It is true that the 
Panis are always associated with cows. Gods have taken back cows stolen by 
the Panis? According to a sage, the Panis were cruel. The Angirasas 
have brought back the wealth, cows and horses. Brhaspati removed the 
stones and got cows.* Sarama has tried to trace the way in the hills where 
cows were hidden by the Panis." From the hymns of the Rgveda, we can 
have a legend according to which the cows of Aryans were stolen by the 
Panis and kept hidden in the hilly caves beyond the border. Indra first sent 
the envoy named Sarama with a message to return the cows. However, 
this peaceful mission bore no fruits. Ultimately, Lord Indra along with 


Angiras, Brhaspati and others went and attacked the Panis and recovered 
the cows 


The later development of the legend however, gives us an account of 
the weakness of Saramg. The milk or Payasya was offered to her by the 
Panis and she accepted it. This action of Sarama was known to Indra who 
kicked her? But, we do not find any such indication in the Sarama-Pani- 
Samudda.in the Rgveda. On the contrary, the Panis wanted to convert her 
by offering the relationship of a brother and a sister. Also they were ready 


— 


l. Vedic Mythology, I. p. 83. 

2. Macdonell : Vedic Mythology, p. 157. 
3. RV. 1V.58.4. : 

4. Ibid., VI 51.14. 

5. Ibid., 1.83 4. 

6. बृहस्पतिरभिनद्‌ आद्रि विदद्‌ गा: । 

7. 111.31.6. 

9. Brhad-devaté, VII1[.24-30, 
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to give some cows to Saramé, with comforts, if she joined them and deserted 
Indra. Thus originally, Saramé is brilliant, faithful and fearless messenger. 


Yaska has rightly mentioned that the Panis were the traders.1 Sayana 
mentions them as ‘Vyavahdri’,* people doing business and transaction. The 
philological changes in the word Pani-s into Vayi and Vanik are to be traced. 
The letter B is the third one from the P in the Panis: 


If we trace the origin of coins, we can find that the Panis were the first 
traders who introduced the marketing system in the early Vedic age. We 
find the references for Aryans having cows and the grain as their property. 
In the sacrifice, cows were given and in a legend we come across a father 
named Ajigarta who demanded cows in exchange of his own second son 
named Sunabgepa.‘ Ordinarily the transaction was prevalent by exchange 
of commodities like cows, grain etc. This barter system was faithfully 
observed by the Vedic people. The Panis introduced coins for the first time _ 
in that age. The coins they had with them and hence they were called 
Panis. Coin in Sanskrit is called Pana. The word has reflected in various 
meanings : a coin equal in value to 80 cowries or playing with dice. Para 
means a shop also. The word Pagi also means Market ora miser. Yaska 
calls them traders who are misers by nature. They are called as deceitful 
people. 


The word kérsépana also means a coin or weight of different values. 
This is also a fana obtained from the Panis. 


We do not find any reference to coin given in exchange of commodities 
in the Rgveda. When Aryans came in contact with the tribe like the Panis, 
they found Paga-s with them. In the border area the Panis introduced these 
fana-s or coins in place of any commodity. 


The historians brought many a coin to light which give us the political 
account of the period to which they belong. We learn about some ancient 
coins which were issued by the Greek rulers of Bactria who ultimately con- 
quered the Punjab and the North Western Frontier, A plate of Indian 
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Coins (I) is preserved in the British Museum i Büt these“all’ are Post-Vedie 
coins. - We; ‘however;- certainly -come- across with some interesting symbols 
punched on plates found in the Indus valley. The seals and plates of the 
Tridüs civilisation give us some idea of the most ancient usage of signs which 
in later age became coins. We see the earliest 'teridency' to depict deities or 
religious symbols including some popularanimals’ as can be seen on the séal 
depicting Siva, the Trifala, horned deity and ‘Siva Pagupati.?~ This Sort of 
identification in respect’ of. any; particular: religion of early age has inspired 
rulers'of later’age to use the marks of their identity on coins T 


Sanskrit words like apana, pan ya, pányá-stri etc. denote tlicir origin from 
the Panis: The word dpana. means the mark«t and this wës introduced by 
the Panis in the early Vedic age. This system .of coins in the transaction 
must have’ created some sort of confusion in the mind of Vedic people. A 
bit of metal instead of any gross material should be accepted to carry the 
` value of the material to be exchanged and this innovation. was ultimately 
accepted because of the fact that it was useful for the transaction itself for 
both, the Panis as well as the Vedic. Aryans. ` 


ʻE The commentators have regarded: the:Panis as traders, and also they are 
cheaters.% They:must have deceived the people :of the Aryan land. They 
had their own business with the West Moreover, the Jews of those days 
were mostly wanderers for the trade and their livelihood They were not 
culturally attached to the Vedic people as such They -were only interested 
in earning money. They used to lend the money for the sake of money 
itself. The earning of money on the money was also a new device of the 
trade. Since they had the’ value of money in their mind; they were misers 
and never liked to part with the money they had. “In fact, even today, by 
and large, we find some business tribes arid houses who are mjsers by nature 
So was the case with the Panis, ` : is 


fs i Whey were “shrewd “enough They tried to: bribe the “Vedic woman 


ambassador deputed ‘by Indra named Sarämā. This Vediclegend supported 
by later: versions available traditionally "givés' an idea that the Panis intro: 
duced'a different wáy of ‘trade it ‘Vedic Tiidia; The inost important feature 
of the race was that they were the traders and primarily interested in the 
money-making business by all means which was rather a new approach to 
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life for Aryans of those days. The Panis used to penetrate into the land and 
mind of the Aryans by way of theft and trade both. It was the goodness of 
Indra that he sent his envoy to the Panis for returning of stolen cows—the 
most valuable wealth to Aryans. They were not dasa-s or dasyu-s. They 
were asura-s. In the west the region of the Zend Avesta calls deva-s as asura-s. 
The Panis belong to the western tribe called asura-s. Indra also preferred 
to maintain initially proper relations with the foreigners like the Panis. Iis 
attack on the Panis was justified after the political negotiations failed and in 
this case the Panis were morally week. On the border area the check-post 
was essential and the action taken by Lord Indra was then appropriate. 

The Panis lived beyond the river Rasa. The crossing ofa river was a 
difficult task in those days. Perhaps the Panis were confident for their 
safe position due to the big river Rasa. They are surprised to find Sarama 
in their camp in spite of the river. As the name Sarama reveals, she could 
cross the river swimming over the current of the big river. The Aryans also 
had to cross the river. Indra and others attcked the Panis. 

Coins were easily carried over to the Vedic land. It was enough to 
create the stir in the mind of Vedic people. The Panis perhaps were the 
Fonis, Fenek or Punic as per the Greek and German versions. The trade- 
relations of Aryans with the West were strengthened by the association with 
the Panis. The slaves from the Vedic stock of dasa-s migrated to the West 
along with popular stories of Vedic India. Perhaps Aesope, the great Greek 
fabulist, was originally from India and the stock of his fables with moral was 
Indian in nature. Many a story compiled under the name of Aesope (6th 
century B. C.) migrated from the Jataka and the Paficatantra stock. The 
Panis also in the Vedic age might have carried over the Indian goods along 
with popular short stories which were well received in the West. One is 
tempted to say that the Pathans today are the Panis of the Vedic age known 
for their money-lending business. 


The Panis being first coinersin the world, used the*matcrial for their 
Coinage like a bit of stone of the metal. The word ‘coin’ goes back to Latin 
‘cuneus’ meaning a wedge. The philological probe into the words Coin, 
Kena and Cuneus may help to trace the original usage of such pieces with 
some impression on them for giving wedges. Also the word in Sanskrit 
Kona (of any material) used for coining has formed into coin of the western 
Word. It was the Koga of metal or stone which was introduced by the Panis 
and in the Vedic age the people having the Panas with them were obviously 
called the Panis. Thus, we can trace safely the origin of the coinage intro- 
duced by the Panis and the words in Sanskrit Gaps for the market, du word 
Pana, karsapana, panya etc. strengthen the thesis presented in this article, 


ABHINAVAGUPTA’S INTEGRAL VIEW OF 
AESTHETIC CONCEPTS 


K. Krishnamoorthy 


I 

It is well known that virtually aesthetic concepts—Rasa, Guna, Alankara, 
Bandha and Vytti—were familiar to all literary theorists from Bharata down to 
Jagannatha. Yet every writer has his own way of defining, classifying and 
illustrating them that leads to lopsided emphasis of one of them at the cost of 
the others. This was sought to be remedied by Anandavardhana in his 
Dhvanyaloka. Yet how exactly it could integrate every concept into a unified 
whole philosophy of beauty in literature and art was left to be explained in 
the two major works of Abhinavagupta—the Locana and the Abhinavabharati. 
Unfortunately, the misreadings in both these in important contexts have - 
impeded even the best scholars from getting at the crucial thought of 
Abhinavagupta. 


This article fixes correct readings in a few specimen passages of 
Abhinavagupta on the basis of unpublished manuscripts testimonia and 
highlight how Abhinavagupta was a thinker who went beyond even Anandav- 
ardhana and Bhatta Nayaka in his aesthetics and how he explained for the 
first time the precise part played by each of the aesthetic concepts in a 
given poem or play. 

II 

Usually, we take for granted the meanings of key terms as daban; ariha, 
bhava, rasa, bandha, guna, laksana and alahkára without any serious thought 
about their deep implications or relative status. A close study of Abhinava- 
gupta alone can bring clarity into our confused theorisings. — ' 

Let us start with sabda. It is not mere sound; not even mere units of 
spoken language such as syllable, base, affix, word, phrase and sentence. It 
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is these and some thing infinitely more in poetry. It is the whole poem 
which is heard by our outer ear in recitation or inner ear in silent reading, 
The poem is an essentially organised or patterncd linguistic sound-symbol— 
vacya-vacaka-sammisrak — fabdàtmà kavyamiti vyapadegyak...dhvanirityuktap as 
Anandavardhana would say!. If Bhartrhari can speak of Sabda-brahman, 
Anandavardhana talks of all poetic language as Dhvani in his all comprehen- 
sive aesthetics. In this sense only can poetic language be differentiated from 
other uses of language—the empirical and the scientific. Dhoani thus is 
primarily käãoya-viseşa or Sabda. Its differentia or atman is pradhana-vyangyartha. 


2. Let us now turn to artha. It is not dictionary meanings of particular 
words or even direct import of individual sentences or paragraphs or even 
whole works. The word artha does not mean ‘sense’ or meaning as usually 
misunderstood. It means aesthetic value only as Abhinavagupta rightly 
points out : 


koh kavaterva kavantyam kavyam tatra ca padarthavakya- 
rthau rasegveva paryavasyatah ityasadharanyat pradhanyicca 
kavyasyarthah rasa ^ arthyante pradhanyenetyarthah/ na 
tvartha$abdo’bhidheyavact, kim tu prayojanavacr*// 


(Earlier editions read ‘sa’ instead of ‘na’). This is also echoed by the 
locana often. For example while commenting on kavyarthas Abhinavagupta 
states—kavyasya tattvabhilo yo'rthal^ and the Kaumudi clarifies it further as— . 


iha sarvatra arthagabdo nàbhidheyavacanah, svagabdabhid- 
heyat vasya nirastatvat/ kim tu arthyate pradhanyena ityarthah, 
Vacyasyar thasya tam prati sarvatha paryavasünats/[ 


In this integral view, only rasa is kavyartha and kanya is fabda intended 
by the poet to result in rasa. Such a creative use of fabda or dhvanananyapara 
indicates the genius of the poet (havipratibha) on the one hand and the 
sensitive imagination of the reader ( ratipatirpratibha) on the other, which 
can go beyond the referential meanings of a poem : 

tacchaktitraya (—abhidha-laksana-t&tparya-sakti-traya)— 
upajanita-arthàvagamamüla-tatpratibha pavitrita-pratipattr 
pratibhasahgya-arthadyotana-gaktily dhvananavyaparah. 

1. Dhoanyaloka, KSRI Edn., Madras, pP. 244. ` M रै 

2. Abhinavcbharatt,-G. O. S. Edn., Vol. I (2nd edn.) p. 349. 

3. Dhoanyaloka, 1.7. रे 

4. Locanaand Kaumudi, KSRI, Edn., p. 172. 

5. Ibid., 9. 117. 
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Thus understood, the evocative power of poem itself becomes Dhvanana 
or Dhvani, a power sui generis to poetic language as such. The form of a 
poem is termed its Sarira or body; and the unique value-content, viz. rasa, its 
soul or diman. 


It is this focal point of rasa towards which all elements of formal beauty, 
viz. alaükára and guna converge. All aspects of poetic content like vastu also 
get their entry into the portals of poetry only to the extent they serve the 
end of rasa, first visuaslised by the poet at one end and intended to be 
actualised by the saArdaya at the other end. Rasa is aesthetic experience in 
leading to which the story, the characters, and style of a poem—all contribute 
in theirown way. Therefore, poetic content or artha, even when considered 
objectively, can only be envisaged in relation to rasa. Hence Abhinavagupta 
rightly regards all objective content of poetry as coming under the category 
of vibhavadi. Any object in the world of nature or in the world of poet’s 
imagination (even if it be non-existent in the hard world of reality) is grist to. 
the mill of the poet, if it partakes of the power to induce rasa in the reader 
by becoming a vibhava or stimulant, anubhava or. ensuant and vyabhicaribhava 
or accessory of an emotional nucleus, which alone has the capacity to be 
transmuted into rasa. The poets’ art of plot-construction, and characterisation, 
as well as diction and style are determined thus by the singular norm of 
rasaucitya` which is exclusively aesthetic and a-moral. Thus the scope of the 
term rasa, considered objectively, is extended to include its semblances 
(abhasa-s) and variations in intensity (udaya, Santi) and admixtures (fabalata) 
with other emotional shades as well. Emotions described may be: either 
permanent ones (sthayi) or transitory (vyabhicari). Both are bhdva-s because 
they are mental states described in poetry. The former alone are regarded 
as, rasa-s proper, viz. frigára, (the erotic) etc., while the latter are designated 
only as bhdva-s, Though aesthetic experience or rasa as such is an un- 
differentiated (akhanda) experience of bliss, within the heart of the reader its 
visaya or referential counterpart in the poem, that is to say, the pivotal 
emotion around which all descriptions revolve as vibhavadi-s, may include 
eight or nine distinguishable rasa-s and thirty-three distinguishable 4hdva-s. 
In short, poetic content (Kawartha) is distinguished from prosaic content 
(fastrartha) only by reason of its: sibhavadi-ariha converging to a rasa or bhava 
Which evokes aesthetic experience immediately in the sensitive reader, : All 
this and much more is suggested by Abhinavagupta in the initial versé itself 
of his Locana ; 
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apürvarh yadvastu prathayati vind karandkalam 

jagad gravaprakhyam nijarasabharatsarayati ca/ 
kramat prakhyopakhyaprasarasubhagam bhasayati yat 
Sarasvatyah tattvam kavi-sahrdayakhyam vijayate// 


III 


We are able to envisage the comprehensive significance of key-terms like 
sabda, artha, laksana, guna, alankara, dhvani, rasa, bhava, vastu and aucitya only 
because of Abhinavagupta’s integral approach to poetic theory as a systematic 
philosopher. Explaining Kavya-bandha1, he states that just as an engineer 
interested in building a palace, starts by levelling the ground, designing the 
lay-out and goes on to raise walls, with room for windows etc., so too a poet’s 
starting point in his work is selection of proper words and verse-forms, 
laksana-s or interesting aspects of plot constitute the walls, guna-s and 
alankara-s serve as paintings decorating the wall, and literary genres are like 
lovely windows etc, He clearly mentions later on that the poetic process 
itself is variously termed by different theorists and bandha, gumpha, bhaniti, 
vakroti, kavivyapára are all synonyms*. We can easily see how riti is synony- 
mous with bandha and dhvani. with kavi-vyapara. Thus the seeming diversity 
of opinion among literary theorists is displaced in Abhinavagupta’s integral 
approach. His philosophy is spelt out by Abhinavagupta as follows: 


yathà paramatma svacaitanyaprakagamatyajannapi deha- 
kaficukocita-cittavrttirüpitamiva svarüpamadar$sayati, ...preka- 
sakapakse na natabhimanah, tatra ramabhimanah iti dargayati/ 

` tathà nafo'pi/ etadasayenaiva asmabhih tatra tatra pratitireva 
vyakhyata rasadhya-yadaus. 


“Just as even God might choose to play therole of man, conditioned by 
mental states limited by the human body, without losing his illumined self- 
Awareness, so too an actor plays the role of characters without shedding his 
individuality. Therefore, throughout our exposition, we have interpreted 
rasa only as a pratiti or experience of something as it appears. Art is an 
appearance or illusion which can lead to real bliss; that is the magic of rasa. 
Acting (abhinaya) in drama and description (varnang) in poetry are illusions 
devised skilfully to evoke self-experience of joy : 


l. Nafyasastra, XV.227. 


2. Abkinavabharatt, G. O. S. Edn., Vol. II, p. 292, 
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abhinayanam hi cittavrttisádhüranatüpatti-prünasüksatkara- 
kalpa-adhyavasáya-sampádanam!. 


The secret of the alchemy of art-experience is unerringly highlighted as 
sadharanatapatti. This is very often wrongly understood as generalisation or 
universalization by scholars. It is explained pointedly as sadha@randnyonyanu- 
pravefa under XXX11.299 of Bharata’s text which is indeed famous : 


pitü-putra-snugà-$vasrü-dr$yam yasmattu natakazh/ 
tasmadet&ni sarvani varjanityani yatnatah// 


Kissing, embracing, sleeping, loosening of garments etc. are disallowed on 
the stage by Bharata because a play is an entertainment to be seen by a 
whole family including one’s father, son, daughter-in-law, mother-in-law etc. 
A spectacle whose rasa can be shared by one with every member of his family 
without any embarassment, is spoken of as having sadharana-anyonyanupravesa 
or commonly shared entertainment. If in a scene, the elderly members or 
ladies cannot participate freely, one should take it as an instance of 
rasabhaiga. 


tata$ca raso bhajyeta/ sa hi sadharananyonyanupravesa-pranah 

iti pratipadam vadamah?. 
It is indeed a mistake to think that cither poets or critics are having identical 
tastes. The adage ‘loko bhinnarucih’ is true in the world of literature also. 
To satisfy equally the readers with diverse tastes, poets embody diverse rasa-s 
and bhava-s. As Bharata says—‘‘na hyekarasajam kduyam kimeidasti prayogatah, 
bhāvo vàpi raso vapi ...’s. But the resultant joy or delight in the readers is 
common, though the factors that lead up to it might be different from reader 
to reader. It is this aspect of rasa as a common communal or social enter- 
tainment that is emphasized by the term sadharanikarana. 


The stimulii of vibhāvādi-s in plays and poems are common to all 
Spectators and readers. And hence the rasa arising from their contemplation 
also is felt as freed from personal feelings arising. from locating it either as 
one’s own, or another’s, as a friend's or a foe's or a neutral person's in any 
given time or place. The fear which is felt as rasa on listening to the verse 
grivabhangabhiramam ..in 'Sakuntala is fcar, pure and simple, freed ‘from all 
limitations of time, place, subject and object ; 


——— 
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asyam ca yo mrgapotakadirbhati, tasya vigesarupatvabhavad... 
bhayameva param desakalüdyanalingitam, tata eva bhito'ham 
bhito’yam éatrurvayasya madhyastho va ityadipratyayebhyo 
duhkhasukhadi krtahanadibuddhyantarodaya-niyamavattaya 
vighnabahulebhyo vilaksanam...'. 


The young deer is not a particular deer. It isa symbol of fear universal, 
irrespective of time, place, and circumstance, man, bird and beast. This is 
another kind of sadharanikarana which is neither idealization nor generalisation in 
a reasoned manner. The emotion aesthetically contemplated and enjoyed as rasa 
is neither objective nor subjective but symbolic of the instinctive emotion of 
oneself as well as of all others seeing the same vibhdvddi-s. (svasambandhitoena 
anyasambandhitvena ca sadhdranyatpratitair abhivyaktibhuto vasanatmataya sthitah 
sthdyi panaka-rasanydyena carvyamano... rasartipatamdpnoti...2 If it is not 
acceptable to a wide public, but appealing only to a microscopic minority at 
any given period, the poem or play may be deemed to be a failure. The 
secret of classical literary works is that they can appeal to large sections of 
cultivated readers, transcending the boundaries of time and place. The 
concept of anaucitya or rasadosa is clearly pinpointed here. 


' IV 


It follows asa corollary from the above that ethically offensive features 
and evil are to be located only in villains whose ultimate annihilation at the 
hands of heroes representing good, can be widely appreciated. This is one 
of the reasons for the absence of tragedy in Indian lirerature. Heroes may 
be of several kinds, udatia, uddhata, lalita, Santa etc., but they all share the 
common quality of dhiratva or nobility. As Abhinava says : 


sarvegveva nayakabhedegu dhiratvameva visesanatayoktam?. 


He also gives for the first time the rationale behind the dictum that the ruling 
rasa in a major work must either be {fhgara or vira. He says: 


strigamuttamatvam srfigdrarasaparyantameva; purusanam tu 
virarasavisrantam*, 


The best in women is represented in love, while the best in men in their 
heroic exploits for achieving goals of national or universal importance. 


————— 


I. Abhinavabharati, G. 0. S. Edn., Vol. I, p. 279. 

2. cr. Rasérnavasudhakara, Ed. T. Venkaacarya, Adyar, Madras, 1979, p- 252; 
3. Abkinavabharati, G. O. S, Edn,, III, p. 158. 

4. Op.cit p. 193, 
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V 


Hrdaya-samvada or empathy is the term popularised by Abhinavagupta to 
explain aesthetic psychology, though it was already found in Bharata’s 
text : 

yo'rtho hrdayasamvadi 
tasya bhàvo rasodbhavah/ 

$ariram vyapyate tena 
Suskam kasthamivagnina//* 


Abhinava's commentary on this portion islost; itis quoted by him in the 
Locana without any explanation. Fortunately, an unpublished commentary 
on the Locana cites here the explanation of Abhinavagupta presumably from 
his lost Abhinavabharati. Many other citations herein expressly state the name 
of this source ; though here it is just implicit :— 


arthab— vibhavadirüpah/ Hrdayasamvadi=hydayatanmayibhava- 
nagilah ityarthah/ tasya bhavah=udayah, athava bhavo camatkarah ; 
rasodbhavah— rasotpattisthana-bhütah/ Tena Sariram=arthat Srotuh 
vyüpyate, $roturhrdayavyapti-pürvakam $ariramapi vyapyate/ Eka 
eva hi $arire pulakadyudayah*/ 


The published commentary, Kaumudi also is similar : 


yo vibhavadi-ripah satkavi-varnanàdhirüdho'rthah hrdayasam- 
vadi=hrdayasamvada-visaytbhavana-silah tasya arthasya bhavah= 
nirmalahrdayamanimukurasimni samunmesah ; rasodbhavah=rasot- 
pattiheturbhavati tena ca tathabhitena arthena na kevalam 
hrdayameva vyapyate; tadvyáptipürvakom gariram vyapnoti/ Tatra 
kartsnyena jhatityeva tadaikariipyena ca vyaptau drstantah— 
“Suskam kasgthamivagninà" iti, Kasthameva ca vyapyate, na 
Silàdikam ;tena na darstantike ratyadivasanavirahitahrdayasya Srotri- 
yadeh sahrdayatvabhavah $uskamiti kávyünu-stlana-krta-mano- 
vaigadya-Salitvam sücitam. Agninetri gunalankarasambandha-saun- 
daryanibandhanam vibhavatvam darsitam?/ 
I have given this long extract because its exact meaning has been missed 
by modern translators of Bharata like the late Dr. Manmohan Ghosh. His 
translation is: 


—— M — 


1. Najyatástra, Vol. I, G. O. S. Edn., VII.7. 

2. Adyar Library MS. No.7471, Madras, p. 181. The author 
Dasarathi-kula, 

3, Dhoanyaloka, KSRI Edn., Madras, p. 78. 


says he hails from 


228 RTAM 
The psychological state proceeding from the thing which is congenial 

to the heart, is the source of the sentiment and it pervades the body 
just as fire spreads over dry १४००१. 


It should have been : 
The presence or contemplation of a vibhava, capable of finding a 
ready echo in the responsive heart of a connoisseur, becomes an 
immediate stimulant of rasa or aesthetic experience. One’s whole 
frame becomes suffused with it even like dry wood that has 
caught fire. 
And it also shows how in Abhinavagupta's integral aesthetics, /hydayasamvdda 
or tanmayibhavana is an essential constituent of rasdsvdda. Incidentally, it 
dovetails deftly into his scheme the concepts of guza and alikara also. Those 
who think that Abhinavagupta underrated traditionally recognised beauties 
of guna and alankara are misinterpreting Abhinava. The term vibhava is 
semantically related to the evoking of rasa; yet its occurrence in poetry is only 
by way of the language medium which is made poetic only by a proper use 
of guna-s and alankdra-s. This patterned structure of poetry is called 
saüghatand or racand or bandha ; and figurative turns that adorn vacaka-sabda-s 
and vdcyartha-s are alankara-s. That is why the vibhdva-s etc. are all regarded 
as alaukika or super-normal, in their structure as well as end-value of rasa. 
If the experience (samvedana) of rasa is not immediate, then they cease to be 
vibhavüdi-s. That is why rasādi is described as asalamlaksyakrama-vyangya- 
dhuani- 


VI 


The same anonymous commentator on the Locana gives another long 
extract from Abhinavabharati on the arya describing virarasa in the Nalyasdsira, 
viz., 

utsahadhyavasayadavisaditvadavismayamohat/ 
vividhadarthavisesadvira-raso nama sambhavati//? 
This portion is not traceable in the present printed edition: 

tatramuna krtam vyakhyanam :—arthyate ityarthah (karmani ghañ) 

—dharmádi caturvargah karmanyutpattyaiva hi dharmadayah puru- 

sarthah ityucyante, purusenarthaniyatvat arthavisesasya vividhatvam 

dharmadi-bhedat tadayam arthah :—Vividham=dharmadi-rapam , 

arthamabhisandhaya avisaditvat avismayasammohasceti dvandye 


` 


1. 14/7४/657०, Manisha publications, II Ed 
An ^ n., Calcutta, 1967. 
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ekavadbhavah avismayadasammohicca hetoryo'dhyavasayo ni$cayah 
sa cotsahayati iti nijantat pacadyajantatvena vyutpattya utsühahetuh/ 
Etadukim bhavati/ Apadi hrdayasya nimagnetvam tatparavasatvam 
visáditvam/ Svalpe'pi santogo vismayah mithyajnanam mohah/ 
Etattrayamapasya yastattvaniscayarüpo'dhyavasayah sa utsahahetuh/ 
Evam ca vigaditvaditrayapasanapurvakamudbhutena adhyavasayena 
hetunà& ya utsáha utpadyate sa vira-raso nama itil, 


How Abhinavagupta clearly integrated the pursuit of recognised life- 
values or purugartha-s under vira-rasa ; and how great literature was thus set in 
. clear relation to life as inculcating right attitudes, (covertly though !)—is 
self-evident in this extract. There are a number of such extracts untraceable 
in the present text of the Abhinavabharati, which I might highlight on another 
occasion. We said that only great literature combined this didactic purpose, 
because Abhinava clearly states that there are minor literary forms like bhaga 
whose goal is just popular entertainment (raitjana-phala)?. 


Now I should like to conclude that Abhinavagupta is the foremost thinker 
who integrates for the first time virtually all the disparate concepts of Indian 
poetics into a well-organised aesthetic philosophy. This aspect of his contri- 
bution has not received sufficient attention in modern studies of his idea of 
rasa in general and of fantarasa in particular. This anonymous commentator's 
mouthful praise is worth quotation: 

Esa hi vyakhyata Narayana ivaparimeyasaktisali, mülagrantham 

kstraságaramiva gambhiram nijamatibalena mandareneva nirmathya 


tatra nigüdhamarthavisegam plyüsarasamiva sphutam prakasamana- 
tamaniya vibudhairasvadyamanam vidadhati?. 


ese, 


l. Loc. cit. MSS. pp. 95-96. 
2. Ibid., p\67, 
3, Loc, cit. p. 204. 


मेघदूत में अलकावर्णन और सङ्गोत 


सुषमा कुलश्रेष्ठ 


निर्गतासु न वा कस्य 
कालिदासस्य सूक्तिषु । 
्रीतिर्मधुरसार्द्रासु 

मञ्जरीष्विव जायते ॥ 


संस्कृत साहित्य के अप्रतिम कवि कालिदास को कृतियो में उनका विविध शास्त्र-विषयक 
पाण्डित्य परिलक्षित होता है । व्याकरण, दर्शन, आयुर्वेद, वनस्पतिशास्त्र तथा संगीत आदि 
ललित कलाओं में कवि परम निष्णात थे । गौतं वाद्य तथा qed त्रयं सङ्कौतमुच्यते-संगीत 
के अन्तगंत गायन, वादन तथा नृत्य तीनों को परिगणित किया जाता है । वैसे ये तीनों संगीत 
की स्वतन्त्र तीन विधायें हैं। इन तीनों के अनेकविध उल्लेख कालिदास की सभी कृतियो में 
उपलब्ध होते हैं । कालिदास-साहित्य का अनुशीलन करते समय पाठक इतना रसविभोर हो 
जाता है कि उनके साहित्य में किसी शास्त्र अथवा विद्या के कितने उल्लेख हैं, इसकी ओर 
उसका ध्यान सहज ही नहीं जाता किन्तु जब केवल संगीतशास्त्र की दृष्टि से कालिदास-सा हित्य 
का अध्ययन किया जाये तो ज्ञात होता है कि संगीत-कला के जितने अधिक उल्लेख कालिदास को 
कृतियों में हैं, उतने किसी भी अन्य संस्कृत-कवि के साहित्य में नहीं हैं। ये सब सांगीतिक 
उल्लेख केवल यों ही काव्य में प्रयुक्त नहीं हैं, अपितु कवि ने उनका बड़ा औचित्यपूर्ण तथा 
सरस प्रयोग किया है । संगीत-सम्बन्धी उन उल्लेखों ने कालिदास के साहित्य को एक agi 
रमणीयता तथा मधुरता प्रदान की है । वे सब उल्लेख कवि के संगीतविषयक परम वेंदुष्य के 
सूचक हैं । संगीत के अल्पऱज्ञान से युक्‍त कवि वंसे प्रयोग कभी कर ही नहीं सकता । संगीत की 
तीनों बिधाओं के शास्त्रीय और क्रियात्मक उभयपक्षों से कबि भली भाँति परिचित थे । प्रस्तुत 
Were में मेघदूत के केवल तीन cet में कवि के संगीत-भ्रयोग की दक्षता को दिखलाने का 
भयास किया गया है | 
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प्रथम पद्य प्रस्तुत है-- 
fag त्वन्त॑ ललितवनिताः सेन्द्रचापं सचित्राः 
सङ गीताय प्रहृतमुरजाः स्निग्वगम्भीरघोषम्‌ | 
अन्तस्तोयं मणिमयभूवस्तुङ्गमश्र लिहाग्राः 
प्रासादास्त्वां तुलयितुमलं यत्र तेस्तैविशेषे: d 


अर्थात्‌ जिस अलका में ललित ललनाओं वाले, रंग-बिरंगे चित्रों से युवत, संगीत के लिए 
थाप दिये गये मुदंगो वाले, पत्थरों से बने फर्श वाले और गगनचुम्बी शिखरों वाले प्रासाद, 
कौंधती विजलियों वाले, सतरंगे इन्द्रधनुष से युक्त, स्निग्ध और गम्भीर गड़गड़ाहट वाले, 
भीतर भरे हुए जल वाले और अत्यन्त ऊंचे उठे हुए (हे मेघ ! ) तुम्हारे साथ, उन विशेषताओं 
के कारण समता करने में समथं हैं। 


इस प्न में 'सङ गीताय प्रहतमुरजाः' तथा 'स्निग्धगम्भीरघोषम्‌' संगीत विषयक पद हैं। 
मेघ की गड़गड़ाहट स्निग्ध तथा गम्भीर है । अलका के प्रासाद समृद्ध लोगों के प्रासाद हूँ जहाँ 
अन्य अनेक विशेषताए' तो हैं हीं; एक बहुत महत्वपूर्ण विशेषता यह है कि वहां मृदंग निरन्तर 
बजते रहते FL उन पर थाप दी जा रही है, संगीत-प्रस्तुति के लिए । गायन, वादन ओर नृत्य 
इन तीनों की गणना संगीत में है, जैसा संगीतरत्नाकर में .कहा गया ggi, 
वाद्य! तथा गीतं त्रयं सङ गीतमुच्यते ।' चतुर्थी विभवित यहाँ संगीतङ्कर्त्‌ के अर्थं में 
'क्रियार्थोपपदस्य च कर्मणि स्थानिनः'` के अनुसार संगत है। मुरज का अर्थ है मृदंग | अमर- 
कोष में उल्लेख है-मृदङ गा: मुरजाः। शब्दार्णव के अनुसार 'मुरजा तु मृदङः गे स्याद्‌ ढवका- 
मुरजयोरपि। मृदंगः को वेष्टित होने के कारण 'मुरज' (मुरं वेष्टनं जातमस्य--रामाश्रमी) 
कहा जाता है । 'प्रहत' का अर्थं है-'ठनकाये गये' या 'हाथ से बजाये गये' या थाप लगाये 
गये । “प्रहता मुरजा येपु ते प्रहतमुरजा' (बहुब्रीहि समास) । कालिदास के इस पद्य में सर्वत्र एक 
पद वाले विशेषण ही उभय पक्ष में दिये गये हैं-मेध के विशेषण हैं-विद्य त्वन्तं, सेन्द्रचापं, 
स्निग्धगम्मीरघोषम्‌, अन्तस्तोयम्‌, और तुङगम्‌ तथा दूसरी ओर प्रासाद के विशेषण हैं-- 
ललितवनिताः, सचित्राः, मणिमयभुवः, अत्र लिहाग्राः और संगीताय प्रहतमुरजाः। प्रकृत 
विशेषण को छोड़कर सभी एकपदात्मक ही हैं । इस स्थान पर दो पदों के प्रयोग से प्रक्रमभंग 
दोष आ गया है । वस्तुतः जसा प्रयोग आरम्भ किया जाये, उसे अन्त तक निभाना चाहिये 
अन्यथा प्रस्तावौचित्य बिगड़ जाता हे । भग्नप्रक्रम का लक्षण है---'भग्नः THA: प्रस्तावोचित्यं 
यत्र तत्‌ः (काब्यप्रदीप) । नागेश ने प्रस्तावौचित्य के सम्बम्ध में लिखा है--येन रूपेणोपक्रमस्ते- 
नोपसंहारः | अतः प्रस्तुत श्लोक में भी एकपदात्मक उपक्रम का अन्त तक पालन करना 
चाहिए, किन्तु कालिदास ने यहां संगीताय और प्रहतमुरजा: यह दो पद लिखकर उसका भरन कर 
दिया, Su भग्तप्रक्रम दोष आ गया !-इस दोष का निवारण क्र दिया है दक्षिशावर्तताश गे 


— 
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'संगीताथंप्रहतमुखा:” पाठ देकर । इस प्रकार दक्षिणावतंनाथ के पाठ को रमणीयता की दृष्टि 
से अधिक अच्छा पाठ माना जा सकता है.। 


'सङ गीताय प्रहतम्‌ रजा: इस तथ्य का द्योतक है कि मृदंग .के अतिरिक्त अन्य संगीत 
यथा . गानादि भी वहाँ चल. रहा है । सुवोधा के अनुसार संगीताय का अथे गानार्थ है। 
बल्लभदेव ने अपनी पञ्चिका टीका में बहुत अच्छा लिखा है-'तेऽपि गुणिनिकाथं प्रहतम्‌रजा: 
वादितमृदङ गा, अर्थात्‌ संगीत के साथ मृदंगों का वादन वहाँ लगातार हो रहा है । इस प्रकार 
प्रवतंमान संगीत तथा वाद्यमान मृदंग से प्रासादों में एक श्रुतिमधुर और अतीव मनोरम वाता- 
वरण की सृष्टि होती है । अलका के तत्कालीन प्रासादों में ही ऐसी संगीतधारा प्रवहमान हो, 
अन्यत्र नहीं, ऐसा नहीं है। आज भी संगीत से थोड़ा भी प्रेम रखने वाले लोगों के गृहों में 
रेडियों, दांजिस्टर, टेपरिकाडंर, रिकार्डप्लेयर आदि द्वारा मधुर संगीत का रसास्वाद प्राप्त 
किया जाता है । किसी भी प्रकार के शैक्षिक तथा सांस्कृतिक . कार्यक्रम जहाँ सम्पन्न होने वाले 
होते हैं, वहाँ भी कार्यक्रम प्रारम्भ होने के पूर्व तथा एक कार्यक्रम से दूसरे कार्यक्रम के मध्य जो 
समय होता है, उसमें इस प्रकार का वाद्यसंगीत प्रायः सुनने में आता है जो अत्यधिक कर्णप्रिय 
लगता है तथा श्रोताओं के ,आगामी कायंक्रमों के प्रति औत्सुबय को बढ़ाने में सहायता करता है. 

~ मृदंग का स्वर अतिगम्भीर तथा श्रुतिमधुर होता है। मेध की गड़गड़ाहट भी मृदंग की 
ही भाँति गम्भीर तथा स्निग्ध- होती है; तभी कवि ने दोनों में साम्य का उल्लेख किया है । 
मृदंग-ध्वनि तथा मेघगर्जन के साम्य का वंणंन साहित्य में अनेकशः उपलब्ध (है । मृदंग का 
शास्त्रीय वर्णन द्वितीय पद्य की व्याख्या के अनन्तर प्रस्तुत किया. ज़ायगा 1 

द्वितीय पद्य है-- 


' यस्यां यक्षाः सितमणिमयान्येत्य हम्येस्थलानि 
ज्योतिच्छायाकुसुमरचनान्युत्तमस्त्रीसहायाः । 
आसेवन्ते . मधु रतिफलं कल्पवृक्षप्रसूतं 
त्वद्गम्भीरध्वनिषु शनक: पुष्करेष्वाहतेषु .॥ 
अर्थात्‌ जिस अलका में उत्कृष्ट कोटि की स्त्रियों से, युक्त यक्ष संगमरमर के बने हुए ओर 
सितारों की परछाई जैसी फलों की कारीगरी वाले प्रासादों के फर्शों पर पहुंच कर तुम्हारी 
भांति गम्भीर ध्वनि वाली पखावजों के ठनेकायी जानें पर कल्पवृक्ष से उत्पन्न होने वाली 
रतिफल नामक मदिरा का सेवन करते हैं । "EP 
यक्षा:--अमरेसिह के अनुसार यक्ष एक देवयोनि है । इस शब्द की व्युत्पत्ति से भी यह 
बात प्रकट होती है । यक्ष qaa, (चुरादि) धातु से घञ, प्रत्यय करके यक्ष शब्द निष्पन्न 
होता है । यक्षों को देवरूप- में बौद्ध, जैन और ब्राह्मण तीनों मानते! थे । शु गकाल से लेकर 
गुप्तकाल तक यक्ष समस्त भारतीय कलाओं पर छाये हुए थे। कालिदास की कल्पना उसी से 
प्रेरित हुई होगी । साहित्य में यक्षों को संगीतादि alae RETA में.रुचि रबगे. वालों के रूप 
मैं चित्रित किया गया है | 


s 


arid हे 
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उत्तमस्त्रीसहाया:--ललिताङ. गनासहचराः मल्लिनाथ 
वरपुरन्घ्रिसहिता पञ्चिका 


उत्तमा चासौ स्त्री चोतमस्त्री। सा सहाया येषाच्ते। उत्तमा का एक विशेष अर्थ 
है। अमरकोष के अनुसार यह वरवणिनी-का पर्याय है-'उत्तमा वरवणिनी ।' रुद्र के 
अनुसार 
शीते सुखोष्णसर्वाङ्गी ग्रीष्मे या सुखशीतला । 
भतृभक्ता च या नारी सा भवेद्‌ वरवणिनी ॥ ` 


EN 


और फिर 'तम्‌ काडू क्षायाम_' धातु से 'उत्तमा' निष्पन्न भी तो होता है । उत्तमस्त्रीसहायाः 
के सम्बन्ध में महिमसिहगणि का कथन है--अत्र उत्तमपदस्यायमभिप्राय: उत्तमा उत्तमकुल- 
प्रसुता परिणीता या स्त्री संब सहाया सम्भोगावस्थायां द्वितीया एषां ते तथा ।' 


यक्षगण अपनी संगीतनिपुणा उत्तम स्त्रियों के सान्निध्य में मधुपान कर रहे हैं, साथ में 
पुष्करवादन का भी आनन्द ले रहे हैं। पानगोष्ठी तथा संगीत गोष्ठी का प्रचुर ,उल्लेख साहित्य 
में उपलब्ध है । यहाँ मुख्यतः पानगोष्ठी वर्णित है किन्तु मधुपान के समय वहाँ वाद्य संगीत भी 
चल रहा है, आनन्द वृद्धि के लिए । यहाँ केवल पुष्करवादन का उल्लेख है किन्तु कल्पना की 
जा सकती है कि वहाँ गान और नृत्य भी चल रहा होगा और उस गान और नृत्य के अनुरूप 
पुष्करों का वादन हो रहा होगा और फिर पानगोष्ठी भी चल रही होगी । यह अर्थ sem: 
से ध्वनित होता है । ऐसा ही मत भरतमल्लिक ने प्रस्तुत किया है-- 


'यस्यामलकायां यक्षा उत्तमस्त्रोसहाया प्रशस्तवनिताद्वितीयाः सन्तः हम्यंस्थलानि सोधादि- 
स्थानानि qa प्राप्य तव गम्भोरघ्वनिरिव afiat तेषु पुष्करेषु मृदद्धपरेषु शनकंमंन्‍्द गान- 
नृत्यानुकूल यथा स्यात्तथा आहतेषु ताडितेषु सत्सु मधु मद्यम्‌ अशेवन्ते पिबन्ति । ` शनक रित्यनेन 
सङ्गीतानुगतम्‌ इदमिति सूचितम्‌ । शनकेः क्षण मधु पीयते क्षणं मृदङ्गा वाद्यन्ते इत्यर्थः t 


यक्षगण मधुपान तथा संगीत दोनों का रसास्वाद एक साथ कर रहे हैं जो उनके मन्दी- 
भूत काम को उत्तेजित करने में सहायक g— 


मधुपानं मुदङ्गानां वादनं MARA: | 
प्रासादशिखरं रस्यं पुनरुत्त जयेत्‌ स्मरम्‌ ॥ 
इति रन्तिः । 
आधुनिक परिवेश में भी प्रसिद्ध जलपानगहों में जहाँ पानगोष्ठियाँ चलती हैं, वहाँ 


संगीत भी सतत मन्द्र ध्वनि में चलता रहता है, विशेषत: वाद्य संगीत 1 


शनके के सम्बन्ध में सारोद्धारिणी में उल्लेख है--कर्थ शनकः md मन्दम, । परशा 
Vy पानगोष्ठ्यां कठोरबावित्रं नोपयुज्यते इति भावः | 
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प्रस्तुत पद्य इस बात का भी सूचक है कि अलका के यक्ष-दम्पती सदा सुखी हैं अन्यथा 
पानगोष्ठी तथा संगीतगोष्ठी का आयोजन सम्भव नहीं है । 


उन पुष्करों की ध्वनि की तुलना कवि ने मेघ की गम्भीर ध्वनि से की है । मेघ-ध्वनि 
तथा पुष्कर-ध्वनि के साम्य का उल्लेख साहित्य में अनेक वार प्राप्त होता है । 


अव पुष्करवाद्यका शास्त्रीय विवेचन यहाँ प्रसंग प्राप्त है । 
पुष्कर, yey और मुरज 


मृदंग आदिकाल में 'पुप्कर' वाद्य का नाम था । पुष्कर वाद्य में चमड़े से मढे हुए तीन 
मुख थे । दो मुख बायीं और दायीं और रहते थे, तीसरा मुख ऊपर रहता था SS का पिण्ड 
मृत्‌ या मिट्टी से बनाया जाता था । इसी कारण इसका नाम मृदंग पड़ा । कुछ समय के बाद 
बायीं और दाहिनी ओर दो ही मुख वाले वाद्य की सृष्टि हुई । फिर उसका पिण्ड लकड़ी से 
बनाया गया । इन पुष्कर आदि वाद्यो की उत्पत्ति के विषय में नाट्यशास्त्र में एक वृत्तान्त है । 


स्वाति और नारद संगीतवाद्यो के आदि ग्रन्थकर्ता हैं। इनमें स्वाति एक बार अनध्याय 
के दिन एक सरोवर पर पानी लाने के लिए गये । आकाश मेघों से घिरा हुआ था, वेगपूर्वक 
वर्षा होने लगी । तब वायु-वेग से सरोवर में जल की बड़ी बड़ी बूँदों पड़ते समय पद्म की 
बड़ी, छोटी और मंझोली पंखुड़ियों पर वर्षा-बिन्दुओं के आघात से विभिन्न ध्वनियाँ उत्पन्न 
हुईं उनकी अव्यक्त मधुरता को सुनकर आश्चर्यचकित स्वाति ने उन घ्वनियों को अपने मन 
में धारण कर लिया और आश्म पहुंचने पर विश्वकर्मा से कहा कि इसी प्रकार के शब्द उत्पन्न 
करने के लिए एक वाद्य बनाना चाहिए | फलतः पहले पहल तीन मुख से युक्त 'मृत्‌' से पुष्कर 
की सृष्टि हुई । बाद में उसका पिण्ड लकड़ी या लोहे से बनाया गया । तब हमारे मृदंग, पटह, 
झल्लरी, दर्दुर आदि चमड़े से मढे हुए वाद्यों की सृष्टि हुई । 


मृदंग का पिण्ड बींजवृक्ष (तमिल में वेङ्गे) या पनस को लकड़ी से बनाया जाता है D उसकी 
लम्वाई २१ अंगुल है । लकड़ी का दल आधे अंगुल का है | दाहिना मुख १४ अंगुल और वायां 
मुख १३ अंगुल है, मध्य में qu अंडुल है । दोनों ओर के मुख चमड़े से मढे जाते थे । किनारे पर 
WAST सघन रहता था । उस चमड़े के घेरे में २४ छिद्र रहते थे । छिद्रों का पारस्परिक अन्तर 
एक अंगुल रहता था । उन छिद्रो में वेणी की भाँति चमड़े की रस्सी से दोनों और खींचकर 
दृढ़ता से बांधा जाता था । रस्सी के बंधन को ढीला करने या तानने से मृदंग के स्वर को ऊंचा 
या नीचा कर सकते थे । ; 


सुधाकलश ने भगवान्‌ शंकर को मृदंग या मुरज का आविष्कारक बताया है। प्राचीन 
न्यो में मृदंग, पणव तथा दर्दुर को पुष्कर वाद्य कहा गया है । ऐतिहासिक दृष्टि से मृदंग, 
सुरज आदि का उल्लेख वैदिक वाङ मय में प्राप्त नहीं होता है । रामायण, महाभारत में मुदंग 
और मुरज का उल्लेख प्राप्त होता है, किन्तु बाद में मुरज तथा मदेल मृदंग के पर्याय रूप में 
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^ 


प्रयुक्त होने लगे । यही मत शाद्धृंदेव' तथा अभिनवगुप्ताचार्य' का है । नाम परिवतंन-के साथ 
साथ म॒दंग का वह रूप जो प्राचीन काल से भरत के समय तक प्रचार में रहा, कव लुप्त हो 
गया, इसका पता लगाना कठिन हो गया है । जिस वाद्य को आज हम उत्तरभारतीय मृदंग 
अथवा पखावज के नाम से जानते हैं, दक्षिण भारतीय जिसे अपना मृदंगम्‌ कहते हैं, वह भरत- 
कालीन मृदंग का केवल एक भाग है । मृदंग में यह परिवर्तन लगभग सातवीं शताब्दी से ही 
होने लगा था, जो शाक्धृंदेव के समय तक पूरी तरह बदल गया था । 

मेघों के गम्भीर गर्जन तथा मृदंग ध्वनि में बहुत साम्य होता है, तभी तो ओषधिप्रस्थ 


नगर के गृहों पर घिरे हुए मेघों के गर्जन से मिश्रित मृदंगध्वनि ताल और लय से पहचानी 
जाती थी । ताल और लय ही मेघगर्जना तथा मृदंगध्वनि के भेदक तत्व थे-- 


शिखरासक्तमेघानां व्यज्यन्ते यत्र वेइमनाम्‌ । 
अनुगजितसन्दिगध्ाः करणेर्मुरजस्वनाः ॥।' 


मेघदूत में अनेक स्थलों पर मुरज का उल्लेख हुआ है । यथा--- 


निरह्णादस्ते मुरज इव चेत्कन्दरेषु घ्वनिः स्यात्‌ । ` 
सङ्गीताय प्रहतमुरजाः स्निग्धगम्भीरघोषम्‌ | 
त्वद गम्भीरध्वनिषु शनक: पुष्करेष्वाहतेषु ।` 


मृदंग की मायूरी मार्जना से मालविकाग्निमित्न में लोगों को ज्ञात हो जाता है कि माल- 
विका का नृत्य प्रारम्भ होने बाला है।* रघुवंश में राजा अग्निवर्णं नतंकियों के नृत्यं करते 
समय स्वयं मृदंग वजाकर ताल देते थे । 


स स्वयं प्रहृतपुप्करः कृती लोलमाल्यवलयो हरन्मनः | 
नतँकीरभिनयातिलङिघनीपाइर्ववतिषु गुरुष्वलज्जयत्‌ |! 


———À 
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अन्तिम पद्य प्रस्तुत है--- ; 
अक्षय्यान्तर्भवननिधयः प्रत्यहं ` रक्तकण्ठै- 
रुद्गायदिभर्घनपतियशः faena सार्द्धम्‌ । 
वेभ्राजाख्यं विबुधवनितावारमुख्या सहाया 
बद्धालापा बहिरुपवनं कामिनो निर्विशन्ति ॥ 


अर्थात्‌ जिस अलका में घर के अन्दर कभी भी समाप्त न हो सकने वाली निधियों को 
रखने वाले, अप्सरा रूपी वार-रमणियों को साथिन बनाने वाले और भाँति-भाति की बातें 
करने वाले कामीजन कुवेर की कीति का उच्चस्वर से गान करने वाले, मधुर कष्ठ वाले किन्नरों 
के साथ 'वैभ्राज' नामक वाहयोद्यान का सुख प्राप्त करते हैं।' 


प्राचीन काल से लेकर आज तक कामिजनों के अनेक शौकों में संगीत एक महत्वपूर्ण 
शौक रहा है। ऐसे अवसरों पर वार-स्त्रियों के सान्निध्य का उल्लेख भी प्रायः प्राप्त होता है । 
किन्नर तथा गन्धवं, ये दो जातियाँ अपने संगीत-विशेषतः गायन के लिए विशेष प्रसिद्ध रही 
हैं । वे वीणा आदि वजाकर कण्ठ संगीत प्रस्तुत करते थे । व्याख्येय पद्य में भी उल्लेख है कि 
अलका के प्रासादों में रवतकण्ठ किन्नर धनपति कुवेर के यश का उद्गान कर रहे है । गायक 
के लिए रक्तकण्ठ होना बहुत आवश्यक है । वैसे तो अभ्यास कर कोई भी गा सकता है, किन्तु 
यदि कहीं भगवत्कृपा से रक्त अर्थात्‌ मधुर कण्ठध्वनि प्राप्त हो, तो गान का आनन्द द्विगुणित 
हो जाता है--ऐसे ही हैं, अलका के किन्नर । किन्नर कुवेर के यश का उद्गान कर WE 
अर्थात्‌ वे उच्च स्वर से गान्धार ग्राम में कुवेर के यश का गान कर WI मल्लिनाथ ने 
उद्गान के शास्त्रीय पक्ष पर प्रकाश डाला है--'उद्गायद्भिरुच्चर्गायनशीलेः । देवगानस्य 
गान्धारग्रामत्बात्‌ तारतर गायद्‌मिरित्यर्थंः | 


संगीत में तीन ग्राम माने गए हैं, जिनमें षड्ज और मध्यम ग्राम मानवों के लिए तथा 
गान्धार ग्राम देवयोनि के लिए निर्णीत $— 


षड्जमध्यमनामानौ ग्रामौ गायन्ति मानवाः d 
न॒ तु गान्धारनामानं न लम्यो देवयोनिभिः ॥ 
किन्नर देवयोनि हैं, इसीलिए वे गान्धार ग्राम में गा WEI कालिदास ने जब जब किसी 

देवयोनि के गायन का उल्लेख किया है, तब तब उद्‌ उपसग पूर्व गे धातु का प्रयोग किया है 
यथा — 

अक्षय्यान्तभंवननिधयः प्रत्यहं रखवतकण्ठ- i 

amaf भध॑नपतियशः aa MER | 
= 
१. STAT, qo 


238 "RTT 


sag वा मलिनवसने सौम्य निक्षिप्य वीणां 
ang विरचितपद' गेयमुद.गातुकामा at 


यः पूरयन्‌ कीचकरन्ध्रभागान्‌ दरीमुखोत्थेन समीरणेन | 
उद गास्यतामिच्छति किन्नराणां तानप्रदायित्व मिवोपगन्तुम्‌ 1° 


स्वामी चरणतीर्थं महाराज ने अपनी कात्यायनी टीका में 'बद्धालापा: के एक नितान्त 
नवीन अर्थं की ओर संकेत किया है, जो संगीत की दृष्टि से महत्वपूर्ण है । उनका मत है-- 
बद्धालापाः बद्धाः संप्रवेशिता: साधिताः रागाणाम्‌ आलापाः ded अर्थात्‌ उन US गाररसिक 
यक्षों ने संगीत के रागों के आलापों को साध लिया है। किन्नरों के गान शब्द कुवेरयशोगान- 
परक हैं तथा वह गान संगीत के किसी राग में आवद्ध है और उस राग के स्वरों को विभिन्न 
आलापों के अभ्यास द्वारा यक्षों ने भी साध लिया है अर्थात्‌ किन्नरों के गान के बीच बीच में 
यक्षगण भी आलाप प्रस्तुत कर रहे हैं-ऐसा अथं भी निकाला जा सकता है। इस प्रकार एक 
प्रकार से समूहगान चल रहा है । 


प्रस्तुत श्लोक भरतमल्लिक, सनातन, रामनाथ, हरगोविन्द, कल्याणमहल तथा विलसन 
में प्राप्त नहीं होता । ईश्वरचन्द्र विद्यासागर भी इसे सन्दिग्ध पद्य मानते हैं । 


सारोद्धारिणी, महिमसिंहगणि, सुमतिबिजय, मेघलता, शिशुहितेषिणी तथा कुछ अन्य हस्त- 
लिखित प्रतियों में 'अद्धालापाः' के स्थान पर 'बद्धापानम्‌' पाठ मिलता है जिसकी व्याख्या 
सारोद्धारिणी के अनुसार 'रचितपानगोष्ठिकम्‌' है । महिमसिहगणि का मत है कि 'बद्ध रचितं 
आपानं बाह्यपानगोष्ठी यत्र तत्‌ । 


वल्लभदेव के अनुसार यहाँ पाठ है 'मधूबापानम्‌' जिसका अर्थ है—'मधुनो मद्यस्यापानं 
पानगोष्ठिका यस्मिन्‌ तत्‌ ।' 'बिबुधवनिताबारम्‌ ख्यासहायाः' के सम्बन्ध में सारोद्धारिणी में 
उल्लेख है-“कलाकुशला ङ्कनावेशयासहिता बा ।' इस प्रकार 'वद्धालापाः' के स्थान पर "EU 
पानम्‌' तथा 'मधुवापानम्‌' पाठ अधिक उचित प्रतीत होते हैं क्योंकि कामिजन जहाँ चतुर 
कलाकुशल वारवनिताओं के साथ बंठकर सुन्दर कण्ठध्वनि वाले किन्नरो के कुवेर-यशोगानपरक 
मधुरसंगीत का रसास्वाद कर रहे हैं, वहीं यदि मधुपानगोष्ठी का आयोजन भी चल रहा हो 
तो कोई आश्चयं नहीं है । संगीतगोष्ठी तथा पानगोष्टी का एक साथ वर्णन कवि ने अन्यत्र भी 
किया ही है। 'विवुधव निताबारम ख्यासहाया' तथा 'बद्धापानम ' अथवा 'मध्वापांनम,' पद इस 
तथ्य के भी निदशंक हैं कि कामिजन अभी तो किक्नरों के मधुर गान को वारवनिताओं के साथ 


१. बही २५ 
२. कुमारसम्भव १.८ 
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सुन रहे हैं, किन्नरों के गान के पश्चात्‌ जो वारवनितायें कलाकुशल हैं, वे भी संगीत या नृत्यादि 
अपनी कला प्रस्तुत करेंगी, जिसका आनन्द कामिजन किन्नरों के साथ प्राप्त करेंगे और बीच 
बीच में मधुपान का प्रसंग तो चलता ही रहेगा । इस प्रकार प्रस्तुत पद्म में संगीत-गोष्ठी, पान- 
गोष्ठी, उनके समुचित स्थान अर्थात्‌ 'वेभ्राज' नामक वाह्योद्यान, कलाकार, श्रोता और दर्शकों 
का सुष्ठु निर्देश है । l 


अलकावर्णनपरक ये तीनों पद्य इस तथ्य के स्पष्ट परिचायक हैं कि अलका एक अतिसमृद्ध 
नगरी है जहां संगीत को विशिष्ट स्थान प्राप्त है तथा जहाँ के निवासियों की संगीत में विशेष 
अभिरुचि है । सव मिलाकर इन तीनों पद्यो के सांगीतिक पक्ष के विवेचन से यह सिद्ध हो जाता 
है कि कालिदास संगीत की वारीकियों से भली भाँति परिचित थे । यह तो केवल तीन पद्यों 
का विवेचन हुआ । केवल मेघदूत में ही लगभग २७ पद्य ऐसे हैं जिनमें गायन, वादन अथवा 
नृत्य का उल्लेख उपलब्ध होता है । ६ 


* 


A GLIMPSE OF VARIATIONAL AWARENESS OF THE 
INDIAN SCHOLIASTS 


S. D. Laddu 


I 

l. In studies on thought and literature of the ancient Hindus, a notion 
was long current, and expressed with varying degrees of conviction, that they 
possessed little sense of history or change in any direction and that they were 
the worshippers of continuity and standardisation. An attitude of firm faith 
in the sacrosanct nature of the Sabda (‘Word’) coming from the authority of 
a Person or Text (Apta-vakya) developed in them a lack of historical perspec- 
tive, and, as time went on, made them blind and inappreciative towards the 
development in literature, philosophies etc. With along and close acquain- 
tance with the literary, scientific and philosophical writings of the (ancient) 
Hindus, the number of extreme adherents to the above view is diminishing. 
Yeta feeling is still lurking with scholars even today that the Hindus were a 
tradition-ridden community, generally disallowing any thought on the 
Possibilities of variations, whether social, regional or temporal and only 
rigidly abiding by a standard of some kind in the particular field. 


2.1 In part, the Hindus themselves are to blame for giving rise to 
Such notions about their way of looking at the ancient texts. Does not a 
Hindu writer exhibit a general apathy to recording personal details or 
contemporary historical information ? Does he not cherish “a loyalty 
ingrained deeply” in his mental structure, a kind of “patternising 
tendency”,2 whether he is required to face questions in the Dharma-fastra 


> 


I. See for some very balanced thinking, J. Gonda, Change and Continuity in Indian Religion 
1965, Introduction : p. 14. i 
2. SeeS. N. Dasgupta, Preface (p. XC), to S. N. Dasgupta and S. K. De, 4 History of 


Serr Literature : Classica] Period ; Vol. 1, Caleutta, 1947; 
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(Law Code), Niti-sastra (Ethics), Alankara-Sastra (Rhetorics) or any other 
science ? 

9.9 Coming closer to Sanskrit Grammer, it is observed that when the 
original text of Panini (P)’s rule did not cover the newly developed usages 
and was feared to have become out-dated, instead of altering the old rule or 
offering a new rule, commentators thought it better to maintain the sanctity 
of the text of the rule and at the same time to reinterpret the old rule which 
would satisfy the linguistic needs in the changed context in point of time, 
region etc. This is the method Katyayana (Kty) and Patarijali (Ptj) 
generally adopt, and Ptj is found frequently to give an expression to it: 
siilram tarhi bhidyate; yathanyasam evdstu. This line of thinking is found 
stretched to the extreme in the words quoted by Kumarila (c. 750 A. 0.) 
and Durgasimha (8th c. A. D.),? thus : 


sulrego eva hi tat sarvam yad vrtlau yac ca vārtlike | 
sütram yonir tharthanam, sarvam sūire pratisthitam || 


Further, the same Kumirila has been condemned by K. K. Raja? as one 
who ‘‘did not care to look at the problem from the diachronistic point of 
view”, when he was found rejecting the equivocal nature of a group of 
words (cf. yava, varaha, vetasa) supplied by Sabara* which carried, according 
to him (Sabara), two sets of meanings. And Saranadeva (1170 A. D.) has 
his full work, Durghattavriti, devoted solely to reconciling the difficult forms 
(lak;ya-s) with the originally simple grammatical rules (laksana-s). As for 
expressions which have come to stay in the language, Kaiyata remarks 
that they must be explained somehow (nityanam Sabdandm yathakathamcid 
anvākhyānam kartavyam iti manyatle). His famous maxim, yathottaram hi 
munitrayasya pramanyam,® is generally understood in tradition, and even 
recently,” as stressing the relative excellence in interpreting P’s Rules on the 
part of the three sages of Sanskrit Grammar, viz. P, Kty and Ptj in their 
progressively chronological border. Further, authors of the Prakriyagrantha-s 


l. Tantravaritika on 2.3.16. 

2. Kátantraparibhagasütra-v[lli, beginning. 

3. “Diachronistic Linguistics in Ancient India”, 7M. iti Number 
NU gaa 10 ndia", 7MadU (Humanities) Centenary Numoes 

4. JS. 1.3,8-9 ( yavavarahddhikaraya). 

5. SOM, [Hague ed.), 111.201 on Af(ahabhdsya), ed. Kielhorn, 11.81.22 at 

6. Ibid., 1.293 on M. 1.91.18-20 at 1.1.29. 

7. VideNarahar Kurundkar's Note in Para) i iversit 

marsha (a Marath D, P University; 

1;3,83-87 (October 1979), a 
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(like e. g. Bhattoji Diksita) are frequently found raising difficult cases with 
unclear formation (introduced by the words ‘katham tarhi’) and offering 
solutions expected to meet them. 


Where variation in usages was recorded by P in a number of ways, his 
commentators generally disappoint us by interpreting him wrongly. , Thus 
P's references to the views of ten earlier grammarians (birvacdryanirdesa), 
mostly given on the modes of pronunciation but also on grammatical for- 
mations,’ are understood by them as cases allowing simple optionality in 
usage, for whtch, according to modern view, “there is no justification to 
believe’’.? Thieme has detailed the latter stand thus: “His intention 
must have been to draw attention to forms used or taught in the works of 
various well-known scholars, whose practice or theory he could not help 
taking into consideration, lest he should be charged with being incomplete. . 
.-.-What at the hands of the traditional interpretation has become a rather 
circumstantial device for intimating what could have been expressed easier 
and clearer by the words vd or vibhdsa, thus receives a concrete sense’’.3 


A recent study by Paul Kiparsky,! making a strong case fora new 
understanding of the significances of the three different terms (vd, vibhasa 
and anyatarasydm) used by P to express the idea of optionality, has, in effect, 
rescued these terms from their traditional interpretation which had ironed 
out the logic and intention behind the use of this variety of terms and has 
made them yield the blanket significance of just undistinguished optionality. 

It may be observed that efforts at interpreting a Rule of P where it is 
not clear or exact in all its aspects, or where even if clearly worded it does 
Not do justice to the changed picture of the language, in fact do the service 
of presenting a correct understanding of the Rule, where ‘correct’ means ‘as 
intended by the Framer of the Rule (here, P)’. This basically good principle 
of making the author speak out his own mind, however, is put to bad 
implementation when the multiplicity of usages (i. e. social, regional or 
temporal variations) is made to correspond not with the needed respective 
multiplicity of Rules (‘Sitrabheda’), but with just one and the same Rule as 
earlier framed (‘yaihanyasam’) as if the developed usage was not new but 

l. See K. V. Abhyankar, Vydkarana-Mahdbhasya २ Prastavand Khanda (Vol. VII of the 
Marathi Translation), 1954, p. 123. 
2. See Madhav Deshpande, *'Páginian Grammarians on Dialectal Variation”, ALB 

42.76(1978). . x à 

3. “Panini and the Rkpratisakhya”’, [HQ 13.337 (1937); also, Deshpande, op. cit., p. 69. 
4. Panini as a Variationist, University of Poona, Poona, and the M.I. T. Press, 
Cambridge (Massachusetts, U. S. A.); 1979. 
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was envisaged by the original framer ofthe Rule i.e. was current since his 
time. This is done by investing the simple original Rule with (over-appli- 
cable or under-applicable) referential powers secured for it througha 
number of ingenious devices of interpretation.! This means that, in reaffir- 
ming Panini’s ruling in spite of its altered references, Kty and Ptj (and 
latter scholiasts) ‘‘were opposing the historical development of the 


language’’.* 


3. 1. What could be the reason for this astonishing disregard shown by 
the Painiyas to the facts of linguistic variation specified by P? A careful 
study of how Kty and Ptj handled the data from P revealed to.M. 
Deshpande that Kty and Ptj mark the beginning of the process of fossili- 
zation of Sanskrit on way to becoming a classical language : “Ina 
presentation-oriented formal synchronic description of a language on the 
way to fossilization, the dialectal limits, if any, had little practical signi- 
ficance. This change in the outlook of grammarians was forced mainly by , 
the changing linguistic and religious situation"? 

3.2 It also seems possible that, at least in some cases, the reinter- 
pretation or misinterpretation on the part ofa scholiast, equally as in the 
case of a modern student of ancient texts, arises not necessarily out of a 
definitely standardized attitude or fabda-pramanya, but just from an under- 
standing which has somehow (and innocently) missed the point intended by 
the original framer of the Rule. The expectation does not concede to him 
more than what is just, as a Paniniya is known to be inheriting the brilliant 
principle of upholding the usage above everything else. And hence there 
are felt possibilities of finding at least a few gems of interpretation of a Rule, 
or of original presentation of a Rule, which would be providing genuine 
cases of variation either of the social, regional or temporal type. 


1. See:(i) Kiclhorn, “Notes on the Mahabhdsya:7. Some Devices of Indian 
Grammarians”, [4 16.244-52 (1887) ; 
(ii) S. K. Belvalkar, Systems of Sanskrit Grammar, 1915, 22-25 : 
“Technical devices used by Panini"; and 
(iii) S. D. Laddu, “The Device of Contiguity as a Key to Interpreting Paniai’s 
Rules", CASS. Studies, Number 1, University of Poona, 1973, pp-157-7!: 
2. J.C. Wright, BSOAS 25.624 (1962). 
3. Op. cit., p. 109. 
4. Cf. prayogāddhi bhavan Sabdanam sadhuteam adhyavasyati (M 1.8.24). See ale 
S. D. Laddu, Evolution of the Sanskrit Language from Pānini to Patanjali (University 
Poona, 1974), p. 8 f. 3 
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It would be our endeavour in what follows, to draw the attention of 
scholars to such instances collected at random! and mostly through Sanskrit 
Grammatical literature (only, but not through researches on it), which can- 
not be called purely interpretative, tradition-minded, or even unhistorical if 
‘history’ is taken in its broad sense to be standing for variation of any kind 
and mainly of the nature of social, regional or chronological development. 


The class of ‘‘social” variation would generally show synchronic 
records of peculiarities of a racial or a linguistic or other section of the 
society, and also those put on the name of individuals who possibly 
represented a section of the speech-community or who were people who 
‘counted’ in the society whether as scientists or not. The type would also 
include usages which are not clearly identifiable (as regional, temporal etc.), 
and references to other Grammars or to early Grammarians (excluding 
the numerous references introduced by terms like kecit, anye, apare or aparal). 
Records of Prakritic usages in the Munitraya writings which have been 
studied elsewhere,? as well as studies in the linguistic evolution during their 
period presented elsewhere, are not included in this short survey. The 
Munitraya writings have all along received a good treatment, and would; 
therefore, be referred to in brief. It is inevitable that sometimes member- 
ship of a broad Class is looked at differently by some; e.g. what is 
mentioned as a Regional peculiarity may be taken as a Social one, or vice 
versa. But that is unavoidable. 

II 

A. REGIONAL 


l. The Kausitaki (Sankhayana) Brāhmaņa* is the earliest to record in 
clear terms general and wide preference for the Northern dialect : tasmad 
udicyam dii prajitatara vag udyata, udaüca u eva yanti vàcam Siksitum, yo va tata 
ügacchati tasya va šuśrūşante. 


2. (i) Yaska in a famous passages refers to certain usage-peculiari- 
ties of the Kambojas, Northerners and Easterners, 


— — — 


l. For penetrating reflections on important records from Sanskrit, Pali, Prakrit, 
Apabhramía and Marathi picces of literature, see M. Deshpande, Socio-Linguistic 
Attitudes in India : An Historical Reconstruclian, Ann Arbors, 1979. 

2. Secs. D. Laddu, **Prakritic Influences Revealed in the Works of Panini, Katyayana 
and Patanjali", Proceedings of the Seminar on Prakrit Studies (1973), (L. D. Institute of 
Indology, Ahmedabad 386009, 1978), pp. 88-100. 

3. SceS, D. Laddu (at fn. 4 on p. 244). 

7.6. 

Nirukta, 2.2. 
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(i) Elsewhere! he refers to the Southerners’ use of the term 
vijamaly to denote the husband of a purchased woman. 


3. P's regional references, Kty tells us, are to be related to these 


spheres only. 


(i) Poften refers to broad divisions of the Sanskfit-speaking 
community as Northerners (udicyal) and Easterners (prācyāh), 
the dividing line, on the word ofthe Kasika’ at being 


probably the river *Saravati (modern Sutlaj).* 
(ii) Healso refers to usages with a North-South demarcation 
shown by the river ‘Vipas’ (mod. Beas). 


4. Kty too provides us with some data. 

(i) Asregards forms fallen out of currency (aprayukta), he is 
confident to find all such tobe in use in some distant 
localities : sarve defantare.? 

(ii) Called a Southerner by Ptj,® he is found extending the 
applicability of P’s Rule to countries ‘like Coda’ : kambo- 
jadibhyo lugvacanam codàdyartham.? 

(iti) He also refers to the use of the form vartaka among the 
Easterners : vartakà fakunau prücám.1? 

5. Ptj also presents to us some important material, 

(i) To Yaska's dialectical references above, he adds!! those to 
the Surastra and Pracya-Madhya (Central East ?) regions. 

(ii) He identifies Kty's usage as being peculiar to the Southerners 
(See fn. 8. below). . 

lbid. 6 9. 

AcéryadesaSilane ca tadviga yatà. 1.1.44.17. 

1.1.77. 

= Poe Sukumar Sen, Paninica (Calcutta, 1970), pp. pp. 12-15. 

Which ‘close observation’ of P is praised in the Kasika beutifully as : mahatt sükgnek- 
sika varlate sütrakaras ya. 

Pasp. Vt. 5. 
Priyataddhita daksindtyah, M 1.8.8. 

4.1.175.1. 

7.3.45.8. 


M 1.9.25-10.1. 
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1. 


2. 
3. 
4. 


(iii) He shows further knowledge with their usages by his 
expansion of Kty’s Vt. 4. 1. 175.1 

(iv) He detects that the form sarasi used by a Slokavarttika-kara 
(on 1. 1. 19) was widely used in Southern India to denote 
a large lake: daksinapathe hi mahantisaramsi sarasya ily 
ucyante.? 


(v ) He distinguishes Vedic Schools (Carana-s) from the nativity 
(nivasalak;ana) of their followers, as Pracya ‘Eastern’, Udicya 
‘Northern’ and Madhyama ‘Central’.® 


(vi) His most important reference is to the “‘focal area’’* for 
Standard Sanskrit being the ‘Aryavarta? in which resided the 
selfless, righteous and learned Brahmins who were the 
cultured class of the society.5 


6. (i) Kumarila (c. 700 A. D.) in his Tantravarttika® distinguishes 
the language of the Aryas from that of the Mlecchas whose 
habitat was outside the Aryavarta, i. e. was the Deccan, and 
who spoke the Mlecchabhasd-s i.e. the South Indian 
languages. He knows little of the South and Southern 
languages, as he loosely refers to Tamil as Andhradravida. 

(i) While ridiculing the attempt of some over-enthusiasts who 
used to see® a Sanskrit origin for many Tamil forms (cor, 
atar, pamp, vayir), he also makes reference to the Parasika 
(Iranian), Barbara, Yavana (Greek) and Raumaka (Turkish) 


M 11.270.3f. 

M 1.73.5. 

M 11.301.5f. on 4.2.138.2. 

Cf. **Focal areas are those areas whose economic, social or cultural prestige had led 
to the spread of their linguistic forms into other areas". Raven I. MacDavid, 
“Some Social Differences in Pronunciation”, Paper 26 from Readings in Applied English 
Linguistics, New York, 2nd ed., 1964 (Ed. Harold B. Allen), p. 252. 

111.174.215 on 6.3.109. 

Pikanemadhikarana, JS 1.3.10. 

Saradatanaya (13th c. A.D.), the author of Bhàvaprakáfane, has been quoted to be 
holding the same view 

dramidàk kannadandhràs ca hunahimmirasimhalàh | 

età bhasa$ ca sarvatra mlecchabhagety udihrtdk || i 

(Ullur S. Paramesvara Aiyar, Presidential Address to the Section of **Malayalam 


and other Dravidian Languages”, Proceedings and Transaction of the Ninth A. I. O. G., 

Trivandrum, 1940, p. 1236, fn. 5. 

See H. G. Narahari, “Kum@cila’s Contribution to Philology and Mythology" PQ 
68r. (1940). 
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truction 


. (iii) 


RTAM 


languages! : tad yada dravidadibhasayam idrfi svacchandakal- 
pand, tada parasika-barbarayavanaraumakadibhasasu kim vikalpya 
pratipatsyanta iti na vidmak.? By this he draws a pointed 
attention to the error in treating Sanskrit to be the source of 
languages from distant lands. 

He also knows the Latabhasa i.e. the dialect of Gujarat of 
his days. 


7. Rajasekhara (c. 900 A. D.) in his Kavyamimamsd (Ch. 6), imitating 
Ptj’s famous observation on a stylistic trait of the Southerners, records 
parallel traits for the Berar people (being partiality for a nominal cons- 
truction), for the Gaudas i. e. the Bengalis or the Easterners (being love for 
compounding), for the Northerners (being fondness for the primary nominal 
derivative), while all (!) the speakers are said to prefer a verbal cons- 


tatra dayita-suburttayo vidarbhah; vallabha-samdsagatayo gaudah; 


priya-taddhita daksindtyak ; Ariprayogarucaya | udicyáh; abhista-tinorttayah sarve 


‘pi santak. 
8. (i) 
(ü) 
(iii) 


Haradatta (c. 1100 A. D.), in the introduction to his 
Padamaitjari,* cites a form kicimaitci,’ in illustration of names 
(samjng-s showing regional varieties, which are unacceptable 
(asadhu) in Sanskrit. 


While explaining that a popular (laukika) usage to be 
accepted as correct (sadhu) has to be understood by all 
(‘sarva’-loka), such as go, he points outs that, like gari, there 
could be many corruptions peculiar to each region, which 
have to be treated as incorrect (apafabda) : pratidesath bhinnapa- 
datvàt apafabdünam. 


Not only that : he exhibits higher and higher flights when 
he points out® that corruptions occur as peculiar to each 
different region, and even to each house or family, to each 
person, and to each physical condition, and that therefore, 
they are beyond the control of a generalised linguistic 


Cf. Ganganath Jha, Kumarilabhatja’s Tantravarttika (Eng. Tran.), Vol. 1, 1924; 
Preliminary Essay, p. XVII. 


Loc. cit. 


Varanasi ed. (by Dwarikadas Shastri and Kaliprasad Shukla), 1965-67; 


1.10. 
1.15. 
L7, 
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statement : apasabda hi pratidesam pratigrham pratipurusam 
pratyavastham bhinna§ canavasthitah; na te laksanendnusastum 
Sakyante. 


9. Vardhamina (1140 A. D.) in his Ganaratnamahodadhi (on Karika 47) 
refers (after Ptj above) to the use of sarasi (continued at his time ?) in the 
land of Karnata (ka). 


B. TEMPORAL 


Very few records of this kind are found, and not all with a direct 
reference. 


l. Kty. can be understood as giving a suggestion that he has the time 
coordinate in his mind when, by way of comparison, he cites the case of 
sacrifices extended over long periods. Just as, in accomplishing these the 
Ritualists dextrously manipulate conformity with the Injunctions prescri- 
bing their performance, in the same manner forms (developed over new 
periods) can be made to fit in with the generalised Rules of derivation. 


2. Kaiyata (c. 1050 A. D.), after stating that the verdict of Ptj was 
more authoritative than the statements of P and Kty (munidvayac ca bhasya- 
Karak pramünataram), explains? that it isso because Ptj observed a stock of 
linguistic facts that was larger than the one seen by Pand Kty (adhikalaksya- 
daríitudt).? This bears a strong implication of linguistic development in 
point of history. 


3. (i) Haradatta (c. 1100 A. D.) cites* forms like gdvi as possess- 
ing (i. e. pointing to) an earlier stage (adi [avastha] mat) and 
coreference (sama vdcakatoabhimana) with forms like go, and 
calls them apabhramsa-s or apasabda-s in contrast with sadhu 
fabda-s which are an-idamprathama (“not recent, long 
current”). This implies development in point of time. 

(ii) As to how P was able to identify correct forms, he suggests® 
that, it was first from his own direct observation, and 
_ 
l. Pasp, Vid: aprayukte dirghasatttavat. 
2. Pradipa, 11.862, at M on ८.३ 26.7. | 
3. This is echoed first (i) by Narayana Bhattatiri in his Apdniniyapramagyasddhanam (APS) 

(ed. E.R. Sreekrishna Sarma, Tirupati, 1968, p. 9, para 35) as trimunivydkarane 

Ullarolaram ca pramanam ily alrüpi bahuvittocm ecottarotlaraprāmāqye hetu, and then 

(ii) by Nagega in his Uddyota on the Pradjpa sce fa. 6 on p. 242), thus 3 utlaroftarasya 


bahulaksyadar$itvate 
4 I8. 


ü Tig 
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secondly by relying upon the statement of the earlier 
grammarian Apisali. It was the same with Apigali ; and 
yet it did not mean a chain of blind faiths, for, each of these 
grammarians did actually observe the currency of these 
forms in their respective times, so there was no harm in 
accepting their word, i. e. a sort of milla or source. (sarve eva 
hite sve sve kale gauyadibhyo viviktān gavadisabdün pratyaksata 
evopalabhante.) 


(zit) Naturally, the entire stock of speech cannot be visualised! 
by a single ordinary human being, though this is quite 
possible of sages like P enjoying divine grace. Or better, as 
some one might observe some form and another might get 
another; so P, Kty and Ptj also may be looked upon as 
ordinary beings, each of them adding to the stock of forms 
forgotten to note or not perceived (in their respective time) 
by the earlier one of them.? 

atha và kasyacit kecid aparasydpare tatha | 

anyasyànye tatha Sabdah santi darfanagocarah || 

tatha ca— 

Jad vismrtam adr$tam và sittrakarena tat sphutam | 

vakyakdro bravity evam tenadrstam ca bhagyakrt [| 
That is how, he goes on to say,? P's Grammar is looked at in tradition asa 
collective product of the three sages, P, Kty and Ptj (trimunivyakaranan) . 


This is a remarkably bold and independent line of thinking, which bears 
a suggestion of making a distinction between (1) forms forgotten to be noted 
by a grammarian but in fact being in currency then (and showing a linguistic 
continuity at a later stage), and (2) forms not (possible to be) perceived by à 


grammarian, being not current then (and so showing a kind of linguistic 
development at a later stage). 


4. Narayana Bhattatiri (1560-1666 A. D.), the versatile scholar of 


Kerala, in his APS‘ which takes up the task of proving the authority of non- 
Paninian Grammars, has some very frank and fresh observations to make : 


(i) The Paninist owes to us an explanation for the pre-Páninisn 
correct usage whose existence cannot be denied by any logic: 


— — . 


I. saroalaksyadarsitvam, 1.8, 
2. 1.9. 
3. 1.9. 


4. Seefn.3on p. 249, 
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(i) 


It cannot be that people then could master the usage with- 
out the help of a Grammar. This proves the existence of 
Grammars even then which were later thrown into back- 
ground by P's Grammar.1 à 

What reminds us of Haradatta's observation above? is his 
view that, in spite of his efforts at data-collection, each later 
grammarian out of P, Kty, Ptj and Bhoja etc. tried to supply 
the usages which had escaped the attention ofthe earlier 


* scholars? : 


drstva Sastraganan prayogasahitan prayena Daksisutah 
proce, tasya iu vicyutdni katicit Katyayanak proktavan | 
tadbhrastany avadat Pataitjalimunis tendpy anuktam koacit 
lokat praktanaSastrato’ pi jagadur vijndya Bhojadayah Il 


C. LITERARY 


1. (i) 


(म) 


2. Panini 


Yaska, in his memorable lines! which can as well be taken 
to be marking distinct periods of intellectual development 
and so as well belonging to the above class, may be said to 
be referring to the distinct literary stages in the composition 
of the Veda : Mantra, Brahmana and Vedangas (saksdtkrta- 
dharmüno. . . . .-. . . ...vedangüni ca) .® ‘ 
He also supplies® the specific uses of iva and nanam for the 
Vedic language (anvadhyayam) in contrast with the colloquial 
speech (bhasdyam). 


in his Grammar has reference to two clear-cut phases of 


Sanskrit, viz. the ordinary speech (Bhasa) and the Vedic language (Ghandas) 
wherein much departure from the ordinary norm’ is detected. 

3. Kty also frequently maintains the distinction between the secular 
(Laukika) and the sacred (Vaidika) languages. 


4. (i) 


Ptj’s students were required to study formations from both 
these phases of Sanskrit, but with a clear distinction (and 


Paras 19-2], pp. 5f. 
I.9. 


Para 29, P- 
Nir. 1.20. 


7f. 
ò 


See S. K. Belvalkar, Systems of Sanskrit Grammar (2nd Revised ed., Delhi-Varanasi, 
1976), p. 5, fn. 2. 


Nir. 1.4.1.5. 


Vatyaya : 3.1.85 or bahulya, 
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found saying : “‘cedan no vaidikàh Sabdak siddha lokac ca 
laukikak’’) + 

(ii) When he admonishes an idle searcher denying the occurrence 
of some out-of-the-way expressions by pointing out the vast 
range of usage (‘‘upalabdhau yatnah kriyatam; mahàn hi Sabdasya 
prayogavisayah’’),* he exhorts upon him to go to the literature 
which covered the entire Vedic literature in its branches, the 
Vakovakya, Itihasa, Purana and Vaidyaka® without doing 
which his search would be foolish and incomplete. 

5. -(i) Haradatta in the Padamafjari‘ adds to this range of usage 
(prayogavisaya) : Mimamsa, Nyaya, Upapurüna-s, Smrti-s Upa- 
smrti-s, Dhanurveda, Gandharva, ArthaSastra, Küuya-s and 
Nataka-s. 

(ii) He also refers to the resolution of a (Vedic) textual 
difficulty in the case of variant readings, on the word of the 
Experts : 


yathaiva vedavyakhyanam pathe saty api sankare | 
bahünam abhiyuktanam upadesena nirnayak || 


6. Devabodha (before 1150 A. D.), in the Introduction to his 
commentary Jjmanadipika on the Mahabharata : Adiparvan, urges upon the 
ignorant, who is unable to derive words from the Mahabhdrata according to 
P'ssystem and hence doubts their correctness, to go in for other Systems of 
Grammar which are very vast as compared with P’s : 

na drsta iti vaiyase fabde mà samfayam krihah | 
ajüair ajüdtam ity eva padam na hi na vidyate || 
Jany ujjahara mahendrad vyaso vyàkarnàrnavat | 
fabdaratnani kim tani santi paninigospade IP 

7. Sayanacarya (14th c. A. D.) has an important observation in the 
Introduction to his Commentary on the Rgveda’ regarding the variants 


5. 1.9. 
6. See S. K. Belvalkar (ed.), Srideoabodhakytamahabharatatatpar yajika Jndnadipika on te 
; 5 atat. à Jħänadipikā on 
Bhismaparvan (Poona, 1947), Introduction, p. 1. र 
7. Stanzas, 7.8. 


8. S 5 mik nikā Fi 
ane Pathak (ed), Rgoedabhagya-bhümika (10150 Varanasi 
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found in different Vedic texts, which records the Practice of interpreting 
and resolving those on the basis of traditions from different Vedic Schools : 
yatha mantregu pathabhedah akhabhedena wyavasthitah* 


— — 


8. Narayana Bhattatiri (l6th-17th c. A. D.), in the APS as well as in 
the Prakriyásarvasva? (PS), picks up a number of un-Paninian forms scattered 
over the Sanskrit literature and makes a case for their due acceptance : 


(1) 


(i) 


(iii) 


(iz) 


(०) 


Vyasa is known to have used many forms which do not 
enjoy sanction of the Munitraya; but he used them on 
having consulted not only a number of non-Paninian 
Grammars but the vast Purana literature also.3 

Sankaracdrya in his Prapaitcasara uses the form hunet for 
juhuyat.4 


Murari in the Anargharaghava*, Sure§vara (or Bhavabhüti) in 
the Uttararümacarita? and Kalidasa in the Meghadita,’ whose 
texts are quoted,® are found using the un-Paninian form 
viframa for P’s viframa.? 


Śrīharşa in the WNaisadhiyacarita! uses alpamedhasi for 
alpamedhe.*+ 


Vidyaranya (or Madhava) in the Médhaviyadhatuvytts uses 
kathapayati for kathayati.® 


D. SOCIAL 


l. Yaska refers in the Nirukta to many schools of interpretation (besides 
individual teachers) such as the Ailihasika-s, Naidana-s, Nairukta-s, Yajfiika-s 
and Vaiyakarana-s, 


Cf. Haradatta, 5-(ii) above. Criti 

See S. Venkatasubramania Iyer, Nardyanabhafja's Prakri sdsarvasva : A / EA 
Trivendrum, 1972. 

APS, Paras, 3,6. 

lbid., Para 3. 


1.10. 
1.39, 
1.25. 


Under 7.3.63 in Krtkhanda of PS. 
APS, l.c., and PS, in the Krthayda under 7.3.62. 


13.13, 
APS, l.c. 


lbid., Paras 3, 4, 38, 
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(i) Panini perceives irregularity (bühulya) in the currency of 


(ii) 


(म) 


6.3.109. 
pratyabhivade’ fudre 8.2 83. 

siriyu sauvirasdlvap: dksu 4.2.76. 

abhidhanam punah sodbhavikam, 1.2.64.33=2.2.29.15, 
«ee abhidhanalaksanatoat bratyayasya 3.3, 19.9. 
anabhidhanat 3.2.15 etc. 


1.2.64.35. 


(sarhjnd-s) as in the case of Vedic forms.! 


Besides referring to the usages preferred by his respectable 
predecessors, he gives a whole class of the irregular Pryodarad; 
formations? which should be accepted in the form in Which 
they are used (by the cultured people). 


He refers to the following speech-communities (besides the 
Pracya-s and Udicya-s) : the Andhaka-Vrsnis, the Usinaras, 
the Pracya-Bharatas, the Madras and the Bahikas. 

He refers to the communal idiom in accentuation,’ and 
also 

to a woman's idiom. 


Kty points out the important facts that the usage ofthe 
people was a natural phenomenon,’ that upon it depends the 
use of the derivatives like Krt, Taddhita and Samasa,° and 
that is not backed by it should not be given currency even if 
grammatically defendable.? 


Yet, even if the people at large (Loka) may think of using a 
variety of forms to denote the same idea, it is the Science 
(Sastra) that would choose the use of some for the good of the 
society.9 


To P’s communal idiom, he adds? the one for a Ksatriya 
and a Vaigya, and also. 


The one for a woman.2° 


He refers to the view of the great predecessors, Vajapyayana”™ 
and Vyadi (105). 


—— 


- Vide, nityam samjfdchandasoh, 4.1.29, aydpak samjRüchandasor bahulam, 6.3.63. etc. 


Pasp. Vt. 1 `--o- faslrena dharmaniyamah. 
8.2.83.2. 
8.2.83.1. 
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—— 


gm 


[^] 


m 


Mo 


4. Ptj observed a number of varying usages (more incorrect than 
correct! ) current at his time, and his guidance in the matter was accepted 
with the highest respect. 


(i) 


(8) 


(General :) 


Some forms were preferred by some individual grammarians 
(like Kunaravadava, taking fangaraé as correct for fankara) 
or by some schools of grammarians (like the Bharadvajtyas, 
Saunàgas etc.) .? 


But for the rest, Ptj had to consider the specialities shown in 
all those with the types represented by them, and then give 
his verdict on their use. From an analysis of his observations 
scattered over the M, he appears to assume the following 
principles : 

1. A ‘prapta’ (grammatically regular) or prdpta-like (“avyut- 
panna’ unanalysable) form is sadhu or correct, the ‘a-prapta’ 
one being a-sadhu or incorrect. 


E.g. (a) Devadatta etc. plaka, acakamata,! as against 
ltaka, acikamata respectively ; 


(b) go, Sasa, palasa, maiaka, as against gavi (goni, gota, 
gopatalika), saga, palasa, maijaka respectively. 


(Special :) 2. No. lis valid especially in the sacrificial context, e. g. 


he ‘rayah and yad rā nas tad và nak, as against he ‘layah and 
yaroanostarvanah®. 


8. A form which is rūdha or igfa, though aprapta, is südiu* e. g. 
(besides Nipatana-s and members of the Prsodaradi class,) pravelr 
(as against prajitr)', apunargya and the like (cases of asamartha 


Cf. laghiyan sabdoprdeio, gariyan apafabdopadefah] ckaikasya fabdasya bahavo" pablramsa. 
(M 1.5.20f, etc.). 

See Kielhorn, “Notes on the Mahabhasya: 5. The authorities on grammar quoted 
in the Mahabhasya”, 74 16.101-06 (1887). 

Sce reference in fn. 19 above : p. 88. 

Sec Ptj's interesting couplet on 3.1.48.1 at M II.55.4f. 

See S. D. Laddu, “A Linguistic Phenomenon from the Mahābhāşya’, Riam (Prof. 
K. A. S. Iyer Felicitation Volume, 1975), 11-V1.69-71. 

M1.11.11-14, 

See the interesting story narrated by Ptj between a grammariag and a character 
( M 1.488.17-20), » 
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samdsa), stump-words (like datta or bhāmā for devadatta or satyabhama), 
stump-sentences!, and even suspected idiolects?. 


4. A form which is an anabhidhana (or arudha), though prapta, is asadhu, 
e.g. pravety, *adityadaría, *himavacchrava, *gramagama etc. 


Remarks : —M. Deshpande sees in the linguistic picture of Ptj's society 
existence of «tensions between theoretical attitudes and the practical function 
of grammar............ quite natural considering the historical Isituation in 
which Pataiijali lived’. It was Ptj’s role in this situation, as we have 
stated elsewhere‘, to strike an intelligent balance between the demands of 
the science and the surging movements of the society, which was the role of 
a social leader in linguistic matters. 


5. Sabara (200-400 A.D.), confronted® with interpreting the non- 
Aryan forms appearing in the Veda, remarks that itis the decision of the 
Mlecchas who use them that should be accepted in such a case : coditam 
afistair api Sistanavagatam pratiyeta Jal pramanenaviruddham tad avagamyamanam na 
nydyyam tyaktum. This is indeed a refreshingly generous remark for his age. 


6. Varahamihira (c.550 A.D.), in his Brhatsamhita,® vies with Sabara in 
respecting the scientific approaches of the Mleccha, when he quotes 
Gargacarya approvingly : 

mlecchà hi yavands tesu $astram elat pratisthitam | 
rytval te’ pi sampajyah kim punar devavid doijak [| 

7. Bhartrhari (c.650 A. D.), in the Mahabhasya-dipika, is found 
remarking (i) that the followers of the Taittiriya tradition utter the form 
agni as agni," and (ii) that many expressions are tabooed by womenfolk.® 


(i) Kumiarila castigates? even the Munitraya by saying that 
these -‘supreme’ grammarians should not forget that they 
themselves are abundantly using forms on the same level 2$ 
gati etc. 

l. हकक pindim, larpanam, kuru : 1,111.23. 
2. An individualistic assertion from an arguer, not denying Ais use of certain forms, is 


scen in the folllowing : abliyantaro ‘ham loke, na to aham lokah (M 1.9.4f.). 
3. ALB. 42.102; fa. 1. ; 


4. See S. D. Laddu (reference in fn. 4 h 

ec TA ( on p. 244), pp. 12.102. 
6. 11.14. 

7. 1.7. 

8. 33.11f. 


9. Mimantidn!inam, ed. by K. V. Abhyankar a i i Ey 
E } . V. ar and Ganesh Shastri Joshi (ASS, No- 7/1 
9]. 2, Poona, 1970), 191f, $ 5000 १ 
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„ye ?pi oyakaragasyaiva pare pare pratisthitah | 
sutaram te "pi gavyaditulyan cva prayuitjate Il 
sütravàrllikabhds yesu dr§yate capasabdanam I 
agvaritdhah katham càfran vismareyuļ sacetanāh || 


(For P, he is probably referring here to the use of the un- 
Paninian forms like Janikartr, tatprayojaka, tiryac, anvac, 
prokia etc.? 

(i) Hisstrong opposition (after Sabara above) to looking for a 
Sanskrit origin in any non-Aryan form borrowed in Sanskrit, 
in the lines mentioned earlier, is very remarkable for its 
modernity of thought. (Later, the Luatilakam, written 
during 1400-1480 A. D.,4 is found borrowing the ideas and 
illustrations of forms supplied by Kumirila here, but with- 
out acknowledging the source.® 


9. Jinendrabuddhi (8th c. A. D.), the author of the Commentary 
Nyasa on the Kasika-vriti, alone of all those commenting on the Slokavaritika-s 
(in the M), points out, though only at one place,® possibility of the other 
schools of thought suggested by the use of the first person there’ : ‘alam?’ 
ily átmánai vyapadefayann Sapare’ ?nyatha kurvanti iti sucayati. 


10. (i) Haradatta explains? the term ‘iséyupasankhydna’ from the 
Introductory St. 2 of the Kasika as implying the forms which 
are not covered (asangrhitam laksyam) by the Sūtra, thus 
including statements marked by ‘vaktavyam’ also. The 
Kasika is thus said to be taking cognizance of forms derived 
by all these types of Rules. 

(i) He refers to the fact of absence in usage of the form 
* vacanti though grammatically justifiable. 
1. JS. 1.8.24. 
2. 14.30.55; 34.60.64; 4.2.64, respectively. : : 
3. See M. Deshpande (at fn. 1 on p. 245, p. 20f. Also H. H. Narahari (at fn. Son p- 246) 
P. 70 who finds him here ‘anticipating the work of the Philologists of our time’’. 
4. Vide K. R. Pishati, “Zilatilaka- A Study”, B. C. Law Volume II (B. O. R. T., 1946), 
P- 341. 
3. See U.S. P. Aiyar (at fn. 4 on p. 246), p. 1237, fn. 7. 
M. 11.87.10 on 3.1.122. 
7. Other spots where the personal reference is made (in words like manye, cham, mama, 
X te) are on 1.1.57, 3.1.27, 3.1. 112, 5.2.45, 6.4.62, 7.4.92, 8.:2.108), 
5 1 


9: Tip. 
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(ii) It has already been seen above how he detects: usages 
peculiar to certain houses (i. e. families), certain individuals 
and to certain physical conditions, 

(iv) He gives? a fine definition for the ‘Akrti-gana’ as the class 
of forms that are to be accepted on possessing the common 
characteristic (akyti) and on observing the actual usage: 
prayogadarganena ákrligrahyo ganah akrliganak. 


(z) He has found the Kasika recording forms which were not 
earlier noted by the Munitraya on the Sütra-s, 1.2.59, 2.3.32, 
2.4.58, 4.1.54 (at 1. 368, II. 190, II. 301, III. 357 respec- 
tively),? the basis for which, as he observes, was the 
extension of usage (prayoga-bahulya) sanctioned by the 
Sütra-s. 


ll. Naráyna Bhattatiri, as already seen, makes a very systematic 
advocacy of the validity of the un-Paninian usages used by writers. 


(i) Vyasa actually studied nine Grammars and then in the 
Mahabharata employed usages sanctioned in them. 


(i) The great Grammarians of the other schools (sdstrantara- 
mahajana) like Candra, Bhoja and Vopadeva have sanctioned 
many un-Páninian forms, and a responsible writer knows 
what he is writing? and would not record anything without 
evidence (nirmula). 


(3i) Even P respects the usages favoured by earlier Grammarians, 
and thus an equal respect is due to the both types of usages 
(matabhede dvayam grahyam).? 


(iv) The Munitraya statements are never rigid or restrictive 
(saying ‘eta eva sadhaval?), but adapt themselves to the actual 
usage (Prayogatah) of the Sütra-s ($istaprayoganusarin), just one 
proof of which is the setting up of many an Akriigana* all 


l. I.15 
2. 11.80. 
3. See Mahesh Dutt Sharma, “‘kasikayain paniniyelaravyakaranünàm prabhaval' , Sagarika, 
8.3.1, fn. 1 (1970). à 
4. Paras3, 6. 
5. Paras3, 15. 
6. Para 23. 
7. Paras 25, 30, 33. 
8. Paras 13-15, 
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the member-forms of which cannot have been perceived by 
Pij with all his learning. Even the greatest fidels of P 
would agree that a Usage gives rise toa Rule and also vice 


versa. Thus, this science is purely objective (tad, vastuparam 
Sastram) 2 : 


Acceptance of a variety of usages and views is thus based on 
the special merits of each writer, and that is the property 
equally of the non-Paninian Grammarians as of P : we there- 
fore respect all equally.3 


Thus he summarises :4 


paninyuktam pramagam, na bunar aparam candrabhojadisastram 
ke fy ahus tal laghistham, na khalu bahuvidam asti nirmilavakyam | 
bahvangikürabhedo bhavati Sunavasat, panineh prak katham va 
pürvoktam panini§ capy anuvadati, virodhe *pi kalpyo vikalpak (५ 


Paras 28, 


Paras 24, 17, 


Para 18, 
APS., P 1. 


Also appearing at the beginning of the Larthavifesa Khanda of the 2३ 


TWO NOTES ON YASNA 10 
M. A. Mehendale 


(1) 
Yasna 10.17 reads : 
vispe haoma upastaomi 
x x x 
Jatcit azahu deratanho 
Jaininam upadarezahu 


“Alle Haoma’s preise ich,...; auch die, welche, in Gefangenschaft 
gehalten, sich in der Fesseln der Weiber befinden”. Wolff. 


What is meant by ‘the Haomas held in captivity (or narrowness) with 
the chains (or in the bundles) by women is not clear. It is generally believed 
that the jani of 7.10.17 is the same as the mairyd jani of 7.10.15. She is a 
roguish woman who makes use of Haoma for illegitimate purposes. But this 
can hardly be the correct interpretation since Zarathushtra is not likely to 
think of praising (upastaomi) such Haomas. 


Two suggestions are offered here to explain the above passage 
(1) It is possible that the word janayé refers to the ‘fingers’ which hold 
the Haoma stalks. In the Rgveda, the fingers, in relation to Soma, are often 
Spoken of as the (ten) ‘sisters’. In many passages, however, the verbs used 
With them are expressive of some kind of forward movement, e.g. Ainvanti* 
hinvdnti®; aheşatas djanti®, But in two passages, the **holding" or the 
restraining” of Soma by the ‘sisters’ is, indeed, referred to, e.g. d grbhndnti® 
So 
“die in der Enge gehalten sind in den Bitadeln der Frauen’. Lommel. 
* 9.26.5, 
3. 9.65.1 
4. 91.5. 
5, 9.91.1. 
6. 9.1.7, 
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and yatdf!. Hence it is possible to suggest that the word janajo in the Yasna? 
does not refer to real women but refer, figuratively, to fingers. The Haoma 
stalks held tightly by fingers are apparently spoken of as the ones held in 
captivity by women. 


(2) Alternatively, it is possible that the tight holding of the Haomas has 
a reference to the practice of the tight binding of the Soma stalks, This is 
referred to in the Satapatha Brahmana*. After the description of the purchase 
of the Soma stalks for a Soma sacrifice, we read : 


dtha somopandhanasya samutparydntan ugntgena vigrathnali ... (18). 
dtha mádhye "ügülyakafám karoti ... tám dyaliva vá enam etát 
samāyácchann aprandm iva karoti|tásyailad dla evá madhyatdk prandm 
ülsrjati(19). 


“Having gathered up the ends of the Soma-cloth, he (the Adhvaryu) 
ties them together by means of the head-band...(18). 


*He then makes a finger-hole in the middle (of the knot), ... for, in 
compressing (the cloth), he, as it were,.strangles him (Soma and the 


sacrificer) and renders him breathless; hereby now he emits his breath from 
inside, ...? Eggeling. 


In the light of this description it is likely that the word janayó of the | 
Tasna* refer to the ends of the cloth. We have to presume that the Avestan 
word for the ‘end? of the cloth was in the feminine gender, like Sanskrit 
daía*, If this assumption is correct, the Haomas held tightly by ‘women’ 
would be those which were tied up with the ends of the cloth. 


It is conceivable that Zarathushtra praises such Haomas. 


(2) 
Yasna 10.14 reads : 


Gsito vdram acaire 
Jraša frayantu te mada 
veraz yonuhánho jasantu 
1. 9.28.4. 
2. 10.17. 
3. 3.3.2.18-19, 
4. 10.17 E 
5. 


In the Sat, Br. passage above, however, the word for the tend’ of the cloth. 
dánta (m). . ui 


mà m? yalhá gaus draft 


TWO NOTES ON YASNA 10 aes 


“Nicht sollen sie mir beliebig wie das Stierbanner sich einherbewegen, 
(wenn) sie (dich) geniessen ; stracks vorwärts sollen sie gehen, (die) sich an 
dir begeistern; mit energischem Schaffensdrang sollen sie sich einstellen”. 
Wolff !. 


The above rendering does not seem satisfactory. The one who is drunk 
is himself likely to falter and not make some one else falter. The word draffo 
is in the nominative and not accusative. And the connection between the 
two sentences also is not clear in the above rendering. 


Prof. H. P. Schmidt has kindly supplied me with a completely diffcrent 
interpretation of the above passage offered by J. Kellens in his book Les 
noms-racines del’ Avesta, (Wiesbaden, 1974)*. This interpretation runs as 
follows : “when you are lying? in the strainer‘, do not stagnet® for me like 
the drop of milk (which, when coagulating does not pass through the 
strainer) ; let your intoxicating ( jets) advance straight, let them come with a 
vital energy force”. 


This is, no doubt, a better interpretation of the passage. But it seems 
possible to modify a little Kellen’s interpretation. It is difficult to imagine 
that the poet here thinks of a drop of coagulating milk passing through a 
strainer as the object of comparison. That would be a very special case. It 
is more likely that the poct thinks of the drop of milk which does not easily 
pass through the cow’s teat when she, for some reason®, holds back the flow 
of milk. The Haoma juice that does not pass easily through a strainer can 
be compared with a drop of milk that does not come through the teat. 


—— —. 
—————— 


l. “Nicht soll mir wer davon getrunken hat, wie das Stierbanner nach Belicben ( ?— 
schwankend ?) sich einherbewegen. Wunderbar mögen herbeikommen deine 
Rüusche, wirksam mögen sie kommen”. Lommel. 

2. The book is not acccssible to me. 

3. sito understood as in dsito-gáiu. 


Cf. Skt. vdra ‘strainer, hair-sieve’. S 5 
5. acaire loc, sg. of acara ‘non-movement’, mă... acaire lit. ‘may you not be in 


immobility’, 
§ Ope reason could be that she want to feed the calf first; 


हिन्दी में अविकारी और विकारी कारक-विषयक शान्ति 


रमेश चन्द्र महरोत्रा 


कितनी ही पुस्तकों में यह लिखा मिलता है कि हिन्दी में 'अविकारी” और 'विकारी' 
कारक हूँ और केवल दो कारक हैं 1' 


यह कोरी भ्रान्ति है। अविकारी और विकारी रूपों को 'कारक' कहना घोर अज्ञान 
की स्थिति है। कारक वस्तुतः कर्ता, कम, करण, आदि ही हैं, जिन का द्योतन विभक्ति-परसर्ग 
या विभक्ति-प्रत्यय स्वरूप वाले कारक- चिहनों के द्वारा किया जाता है, जैसे 'लड़के को” और 
'तुझ को' में 'को' या 'तुझे' में “ए' के द्वारा । यदि इन उदाहरणों में 'लड़के' और 'तुझ' में 
विकारी कारक विद्यमान हो, अर्थात्‌ इन विकारी 'रूपों' को ही विकारी 'कारक' में कह दिया 
जाए, तो इन के बाद प्रयुक्त किए जाने वाले 'को' या “ए' (SU, P आदि) का क्या कार्य 


Fo 


(i ) गॉडेन एच० फ़ेयरबँक्स, हिंदी-अनुशीलन, धीरेंद्र वर्मा-विशेषांक, "हिंदी में कारक”, 
१९६०, पृष्ठ ७८-८१ d 
(ii) भोलानाथ तिवारी, भाषाविज्ञान-कोश, १९६४, पृष्ठ ७६६ तथा ७८६ 
(ii). यमुना काचरू, एन इंट्रोडशन टु हिंदी सिर्टक्स, १९६६, पृष्ठ १३० 
(iv) भारत सरकार (वैज्ञानिक एवं तकनीकी शब्दावली का स्थायी आयोग), मानविकी 
. शब्दावली, १९६९ पृष्ठ, १५३ 
४ ) कैलाश चन्द्र अग्रवाल, आधुनिक हिन्दी व्याकरण, १९७०, पृष्ठ ४५ 
(Vi). ए वेसिक ग्रामर ऑफ़ मॉडर्न हिंदी, आयेंद्र शर्मा, dee हिंदी डायरेक्टोरेट, १९७५, 
; पृष्ठ ३४ | ; 
(vi) महावीर सरन जैन, भारतीय साहित्य, १९७६, वर्ष २१, अंक १-४, 
.... "हिंदी पद-रचना”, पृष्ठ ३१-४२ 
(viii) रामेश्वर दयालु, मुग्धबोध भाषाविज्ञान, १९७८, पृष्ठ ३३९ 
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और अर्थ होगा ! वे किसलिए हैं ! वास्तव में इस 'लड़के' या 'तुझ' का वाक्य में 

क्रिया से कारकीय सम्बन्ध दिखाने वाले कारक--चिह्न ये 'को', '-ए', 'से', 'मे', आदि हो होते 
हैं। इन के बिना कारकीय सम्बन्ध नितान्त अस्पष्ट रह जाता है, जैसे 'लड़के को देखा-लड़के 
देखा', 'तुझ को देखा-'तुझ Gur, 'लड़के से देखा-लड़के देखा', 'तुझ में देखा-तुझ देखा', 
इत्यादि । केवल ‘ash’ (एकवचन) या 'तुझ' से कोई कारकीय अर्थ व्यक्त नहीं होता, अपितु 
वाक्य-रचना ही भ्रष्ट हो जाती है। यदि यह वात सही न- हो, तो वया, उदाहरणार्थ, 'लडके को' 
और "तुझ को|तुझे' के बारे में यह कहा जाएगा कि इन में पहले विकारी कारक विद्यमान है 
है ('लड़के' और 'तुझ' में) ओर फिर 'को' या '-ए' से द्योतित होने वाला 'कर्म कारक' विद्य- 
मान है, अर्थात्‌ इन उदाहरणों में आगे-पीछे दो-दो कारक हैं । वस्तुतः कहना यह चाहिए कि 
'लड़के (एकवचन विकांरी)', ‘ga’, ‘sa’, आदि 'विकारी' अवश्य हैं, पर 'विकारी wv हैं, 
'विकारी कारक' नहीं । 


समस्या का समाधान अत्यन्त सरल.है। 'लड़का' का एक परिवतं 'लड़के' भी है--जिस 
तरह 'लड़की' की एक परिवर्तित शबल 'लड़कि-' भी है ('लड़कियां' और लड़कियों' में); 
जिस तरह 'पानी' का एक परिवतं 'पनि-' भी है ('पनिहारी' में)--जिस का प्रयोग किसी 
कारकीय परसर्ग के पूवं किया जाता है। अर्थ दोनों परिवर्तो का बिलकुल एक है। इसी 
प्रकार, q का परिवतं ga है (अथं दोनों का बिलकुल एक है), जिस का प्रयोग किसी कार- 
कीय परसगें अथवा कारकीय प्रत्यय के पूर्व किया जाता है । ‘ag’ और.'उस' भी एक ही रूपिम 
के संरूप या उपरूप हैं, जिन में अथं की दृष्टि से कोई अन्तर नहीं है.। विशिष्ट कारकीय अर्थ 
देने के लिए बाद में विशिष्ट कारक-चिहन जोड़ दिया जाता है और उसका. साथ देने के लिए 
“वह का विकारी रूप 'उस' प्रयुक्त किया जाता है । यहाँ विकारी रूप (मूल उप- 
रूप नहीं, विकारी उपरूप) ही कारक-चिहन ग्रहण करता है । एकवचन 'लड़का-लड़के' की 
बात एक बार फिर दुह्रानी है-'लड़के को' में 'लड़के' का अर्थ केवल ‘agar है, उस में कोई 
कारक-चिहन नहीं है। 'लड़का' अविकारी रूप है, जो कर्ता कारक. में प्रयुवत . होता है और 
शब्दकोश में मिलता है, जब कि 'लड़के को' में 'लड़के' विकारी उपरूप है,जो कर्ता सें इतर 
कारकों में व्यवहृत होता है (^r परसगं लेने वाले. अभिकर्ता कारक में भी) । अविकारी रूप 
स्वतन्त्रता और स्वच्छन्दता से प्रयुक्त होते हैं, इसलिए इन्हें मूल रूप कहा जाना सर्जत है 
विकारी रूप आगामी विभक्ति आदि से प्रतिबन्धित रहते हैं । 'मैं' और 'मुझ', इत्यादि परस्पर 
तभी भिन्नकारकीय हो सकते थे, जव 'मुझ' में 'मैं” के. अथं के अतिरिक्त किसी कारक का 
(wi, करण, सम्प्रदान जैसा),भी अथं सम्मिलित होता । कारकीय अर्थ परवर्ती कारक-चिह्न 
से ही निकलता है। ये कारक-चिहन अपने gach शब्द-रूप,में बहुत बार विकार पैदा नहीँ 
भी किया करते, जैसे 'पिता को', 'बेल को', 'हम को', आदि में पर कई बार दूर- दुर तक 
कर दिया करते हैं, जसे 'उस के बड़े लड़के को' में । उपयु क्त. विवेचन का निचोड.. निम्नानुसा 
प्रदर्शित किया जा सकता है-- gc retin wy fads 
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` मांत्र उपरूपात्मक स्तर पर भिन्न | अतिरिक्त पिम _ 
OCs Oh Se ERR 
अविकारी रूप (कर्ता विकारी रूप (अन्य कारक-चिह्न विभक्ति- 
कारक में प्रयुक्त होने कारकों में प्रयुक्त होने परसर्ग या (विभक्ति- 
वाला) वाला) प्रत्यय) 
लड़का लड़के को 
मैं Ed ` को|-ए 
q तुझ eia 
ag उस को/-ए 
लड़के लड़कों को 
(~ए = बहुवचन) (CÑ = वहुवचन) 


आगे विविध वागभागों के विकारी उपरूपों का उल्लेख किया जाएगा । सर्वनॉमों को छोड़ 
कर अन्य वारभागों में एकवचन में केवल आकारान्त पुल्लिङ्ग शब्द विकार ग्रहण कर के एका- 
रान्त हो जाते हैं, किन्तु कुछ आकारान्त पुल्लिङ्ग संज्ञा! भी विकारी नहीं बनतीं, जैसे पिता, 
राजा, वक्ता, श्रोता; चाचा, दादा, नाना, लाला, बाबा, काका, फूफा; डालडा, डेल्टा, डेटा; 
सुदामा, भोला (व्यक्तिवाचक), कोकाकोला; आगरा, कलकत्ता, मथुरा, अमेरिका, आस्ट्रेलिया, 
कनाडा; इत्यादि | अन्य सभी प्रकार के अन्तों वाले एकवचन पुल्लिङ्ग शब्द कारक-चिहनों के 
qd भी स्थिर रूप में अर्थात्‌ अविकारी रहते हैं, जैसे घर, कवि, हाथी, भानु, भालू आदि । 
एकवचन स्त्रीलिङ्ग शब्द भी विकृत नहीं होते। बहुवचन में पुल्लिङ्ग और स्त्रीलिङ्ग दोनों ही 
प्रकार के शब्द विकारग्रस्त हो कर ओंकारांन्त बन जाते हूँ । 


एकवचन पुल्लिङ्गं शब्दों के विकार ग्रहण करने वाले विविध प्रकारो का सोदाहरण 
विवरण निम्नानुसार है-- » 


अविकारी विकारो 

1. संज्ञा घोड़ा, धोखा घोड़े (को), धोखे (को) 

2. क्रियार्थक संज्ञा. करना करने (को) 

3. कतृ'वाचक संज्ञा रखवाला रखवाले (को) 

^ सर्वनाम मैं, तू, यह, वह, जो, कोत, मुझ, तुझ, इस, उस, जिस 
कोई किस, किसी (को) 

3. व्यक्ति-सम्बन्ध-सूचक मेरा, तेरा मेरे, तेरे (लड़के को) 

0. ,निजता-सम्बन्ध सूचक अपना अपने (लड़के को) 
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7. विशेषण काला, ऐसा, दूसरा, 
चौगुना, इतना-सा 

8. बतंमानकालिक कृदन्त दोड़ता 

9. भूतकालिक कृदन्त दौड़ा हुआ 

10. सम्बन्धवाचक तद्धितान्त का 


ऋतम्‌ 
काले, ऐसे, दूसरे, 
चौगुने, इतने-से (लड़के को) 
दौड़ते (लड़के को). 
दौड़े हुए (लड़के को) 
के (लड़के को) 


अंत में, कारकों की वात न सोचते हुए विविध प्रकार के शब्दों के अविकारी और विकारी 
रूपों के परस्पर परिवर्तन के खेल के लिए निम्नलिखित as उदाहरण देखिए-- 


(1) 


(2) 


अविकारी eq 
मेरा वह काला घोड़ा 
का उतना बड़ा बच्चा 
का दोड़ता हुआ चला जाना 
यह बड़ा लड़का (ने) 
अपना रखवाला (से) 
हमारा दौड़ता हुआ वछड़ा (को) 
पीटना (को कहा) 1 


विकारी रूप 

मेरे उस काले घोड़े 

के उतने बड़े बच्चे 

के दौड़ते हुए चले जाने (को) 
इस बड़े लड़के (ने) 
अपने रखवाले (से) 
हमारे दौड़ते हुए बछड़े (को) 
dtes (को कहा) । 


HOW MANY AND WHO WERE THE SONS OF 
GAUTAMIPUTRA SATAKARNI? 


V. V. Mirashi 


Gautamiputra Satakarni was a well-known king in the Satavahana 
family of Maharashtra. It was probably during the reign of his father called 
Siva-Svati in the Puranas that the Sakas invaded Northern Maharashtra and 
Vidarbha, and occupied the districts of Poona and Nasik as well as the 
country of Vidarbha. Inscriptions of the time of the Saka Kshatrapa 
Nahapina have been discovered in these districts of Western ‘Maharashtra?, 
and another of the Saka Kshatrapa Rupiamma has recently been found in 
Vidarbha?, Consequently, the Satavahanas had to leave their original 
capital of Junnar and to move to Pratishthüna near Aurangabad. 


Gautamiputra Satakarni, son of Siva-Svati, rescued his family in this 
debacle. He not only won back the aforementioned territory from the Saka 
Kshatrapas but carried his arms far and wide north of the Narmada. A 
Nasik Cave inscription? of his son Pulumavi records that the following 
Countries were comprised in his kingdom: Saurashtra (Kathiawad), Kukura 
(south-east Rajaputan), Akaravantr (Malwa) and Anüpa (modern Indore 
and Nemad districts of M. P.), Aparanta (North Konkan), RShika 
(Khandesh), Aámaka (Ahmadnagar District), Mülaka (Aurangabad District) 
and Vidarbha, Some of these districts had been conquered from the Western 

shatrapas, Nahapana and Rupiamma. 


The personal name of this great king is not known. Satakarni was his, 
family name, Really speaking, his family name was Sátavühana which is 
actually mentioned in the aforementioned Nasik Cave inscription of 


का IE 


1. Lüders' List, Nos, 1099, 1181, 1132, 1134 etc. 
2 EI. XXXVII, pp. 201 ff. 
* Lüders' List, No. 1123. 
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Pulumavi. Satavahana was the progenitor of the family, but pa two or 
three generations there arose a great and powerful king in that amily, named 
Satakarni I who increased its power, kingdom and prestige. Then the 
family came to be known as Satakarni. Several of his successors adopted this 
family name aid added their personal names to it to distinguish themselves, 
We thus find Skanda Satakarni, Vijaya Satakarni, Yajria Satakarni, Kumbha 
Satakarni, Karna Satakarni and so forth among his successors. Gautam 
putra also adopted the same family name Sdtakarni. He was known as 
Gautamiputra because he was a son of the queen Gautam! Balaégri (Sri-Bala 
of the Gautama—goíra). He must have had a personal name also, but it is 
not recorded anywhere. The Puranic list of Andhra (२.८. Satavahana) kings 
generally makes no mention of metronymics, but Gautamiputra is an 
exception. His personal name is not known 
The Puranas mention only Pulomavi (l) as a son of Gautamiputra 

Sátakarni. See the following extract from the Puranic list of Andhra 
(Sataváhana) kings! 

राजा श्रीगौतमीपुत्न॒ एकविशत्ततो नृप: । 

अष्टाविशः सुतस्तस्य पुलोमा वे भविष्यति ॥ 

शिवश्रीवे पुलोमा तु सप्तैव भविता नृपः। 

शिवस्कन्धः सातकणिर्भवितास्यात्मजः समाः ॥ 

नवविशतिवर्षाणि यज्ञश्रीः सातरकाणिकः। 

षडेव भविता तस्माद्विजयस्तु समा नृपः ॥ 


This passage gives the following genealogy :— 
Gautamiputra 


(son) 
Puloma 


| 
(son ?) 
9172-81 Puloma 


son ) 
Siva-Skandha 


| 
(Son ? ) 
Yajfia Satakarni 


..(son ?) 
Vijaya Sátakarpi | 


l. Pargiter, D. K. A. p. 42. 
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This genealogy does not agree with that known from contemporary 
inscriptions and coins and has, therefore, to be corrected in several places. 
We proceed to examine it in the light of their stronger evidence. 


The Puràánic statement that Gautamiputra was succeeded by his son 
(i.e. Pulumivi) is correct. His last known regnal date known from inscrip- 
tions is the twenty-fourth. So he may have ruled for twenty-eight years as 
stated in the Puranas. He is called Vasisathiputra in his inscriptions. So he 
was a son of Gautamiputra from his queen of the Vasishtha: gotra, His 
inscriptions and coins have been found over a wide territory south of the 
Narmada such as Western Maharashtra, Karnataka, Vidarbha and Andhra. 
Some of his coins are of the portrait type in silver and contain Dravidian words 
signifying his rule in the Andhra country. He was evidently ruling over the 
entire kingdom of his father, south of the Narmada. The provinces north of 
that river had evidently been reconqucred by:the Western Kshatrapas after 
GautamIputra’s death. 


The Puranic statement that Puloma (Pulumavi) was succeeded . by 
[his son (?)] Siva-érr Puloma is wrong. In ancient times several kings of the 
Satavahana, Kadamba and Pallava families prefixed the epithet Siva to their 
names optionally. So Puluméaviis not different from Siva-st Pulumavi. 
The Tarhala hoard of the potin coins of the Sátavahanas contained coins of 
Sn-Pulumàvi and also of Siva-srr-Pulumavi. His lead coins in the Wategaon 
hoard mention his name as Vasisthi-putra Siva-ér1-Pulumavi, while his silver 
coins found elsewhere give it as Vasistht-putra Srr-Pulumüvi. So the 
Purünic statement that Siva-éri-Pulumavi flourished after Sri-Pulumavi is 
incorrect. The two names were borne by the same king, viz., the son and 
Successor of GautamIputra Satakarni. : 
According to the Puranas, Siva-§rl was succeeded by Siva-Skandha who 
Was his son. This statement also is erroneous. Inthe first place, the 
Correct name of the successor was not Siva-Skandha, but Siva-Skanda. 
Secondly, he was not a son of Siva-ér1-Pulumavi but was his uterine brother. 
Several lead coins of this king were noticed in the Wategaon hoard. They 
name him as Vasishthiputra Skanda Satakarni, which showed clearly that he 
Was, like Pulumàvi, a son of Gautamiputra from this queen of the Vasistha 
Sra. A silver portrait coin of this king has recently come to notice at Nasik. 
is coins of other metals like potin and lead have been found in other parts 
of Western Maharashtra and Vidarbha. But they have not yet been discovered 
in Andhra’, It seems, therefore, that after the death of Pulumavi, the 
ETE > n > 


lr Rama Rao, Satenthang Goins in the dre Pradesh Goot. Museum, pp- VIa + 
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Satavahana empire was divided between the two brothers, Skanda Sātakarni 
getting Maharashtra and Vidarbha, and another son of Gautamiputra getting 
the Andhra country : 


This third son of Gautamīputra was Vasishthiputra Sátakarni. His 
copper coins with the legend Satakarpi have been found in abundance in 
Andhra. They do not indeed mention his metronymic Vasishtht-putra, but 
it occurs on a silver potrait coin of his recently discovered at Nasik!, The 
legend on the reverse of this coin contains some Dravidian words which show 
that it was originally meant for circulation in Andhra 

T An inscription of an Amdtya of the queen of this Vasishthi-putra 
Satakarni, who was the daughter of the Saka Mahakshatrapa Rudradaman, | 
exists in a cave at Kānherī in North Kokam. That record is probably of 

` an earlier time when Rudradāman had reconquered North Konkan from 

` Pulumavi after Gautamiputra's death and given it to his son-in-law. 


The personal name of this Sātakarņi does not occur on his coins found 
in Andhra3. Nor does it occur on his portrait coin. So it becomes doubtful 
whether these coins belong to him or to some other Sātakarņi. His 
silver coin has, however, his portrait which, as shown below, helps us in 
„solving this question 


— Recently, Shrimati Gokhale has published a silver portrait coin of 
_ Vasishthi-putra Vijaya Salakarni‘, which shows that Gautamiputra had 
. another son of that name from his queen of the Vasishtha gotra. Coins of 

Vijaya Satakarni have indeed been known for a long time. They were found 

d in both the Chanda and Tarhala hoards of Satavahana coins. His name was 

not read when the Chanda hoard was published, but we showed long ago 

- -^ while publishing the coins of the Tarhala hoard that the coins with the 

Kk fragmentary legend Ja Satakarni, or [ ja] ya Satakarni in that hoard belonged 

to him. But those coins bore no metronymic. They were, therefore, 

ascribed to Vijaya Satakarni mentioned in the Purünas as a successor of 

Yajfia Satakarni. The silver portrait coin now discovered has the, metrony- 

mic Vasishthi-putra quite clear in its legend. It shows that he was another 

son of Gautamiputra from his queen ofthe Vasishtha gotra. He livedinan — 
earlier age than the Vijaya Satakarni mentioned in the Puranas who 
succeeded Yajña Satakarni. From arecently published Nagarjunakond® 


— 


E l. JNSI XXI, pp. 9 f. 
2. Lider’ List, No. 994, : + 

* Sec Rama Rao, Satavahana Coins etc. pp. 50 f. as 
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S 77 4 Scethe Annual (Varshika) of the Vidarbha Samshodhan Mandala for 1979 


Fig. 1 
Vijaya Sátakarni (Portrait Coin) 


Fig. 2 
Vasishthiputra Satakarni (Portrait Coin) 
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stone inscription! we learn that the latter was Gautamiputra i.e. son -of a 
quecn of the Gautama gotra. Yajfia Satakarni also was a Gautamiputra. So 
Vijaya was evidently his uterine brother and succeeded him. He was 
reigning in Andhra as the aforementioned Nagarjunakonda inscription 
mentions his capital Vijayapuri (modern Nagarjunakonda). He was different 
from Vasishthiputra Vijaya Satakarni who was ruling in Vidarbha as shown 
by his potin coins in the Chanda and Tarhala hoards. 

So Gautamiputra Satakarni had four sons from his queen of the Vasishtha 
gotra, viz., Pulumavi, Skanda Satakarni, Vijaya Satakarni and Satakarni. 
Pulumàvi ruled over the whole Satavahana Empire after his father's death. 
After his death the empire seems to have been divided into two parts. 
Skanda and, after him, Vijaya ruled over Western Maharashtra and 
Vidarbha, and Satakarni over Andhra. Later Satakarni seems to have held 
the western provinces also as his coins have been found there. 

As stated before, Vijaya Satakarni mentioned in the Puranas was a later 
king. He was Gautamiputra and so he seemsto have been a younger 
brother of Yajiia Satakarni, who alsohad the same metronymic?. During 
his reign the centre of Satavahana kingdom seems to have shifted to Andhra. 
He founded the city of Vijayapur? (modern Nagarjunakonda) and made it 
his capital. Later Satavahana kings ruled from thesame city. Hence, the 
Puranas which were composed later call the dynasty Andhra, though it 
originally hailed from Western Maharashtra. 

Of the four aforementioned sons of GautamlIpuira Satakarni, the first 
three, viz., Pulumavi, Skanda and Vijaya had distinct personal names, but 
the fourth, viz. Satakarni is known only by his family name. How is this? He 
also must have had a personal name, but it is mentioned nowhere. Itis not 
mentioned in the aforementioned Kànherl inscription also but this may be 
because that inscription is not a record of the Satavahana family. It is of an 
_ améatya of his queen who may have mentioned only his family name. The 
question, therefore, arises, ‘Is the fourth son Satakarni identical with Vijaya 
Satakarni?? In that case, the personal name of Satakarni which was not 


— known so far would be Vijaya mentioned in the legend of the recently dis: 


covered portrait coin. This supposition would be quite likely and in fact we E 


Were at first inclined to subscribe to the same view. But when we saw the portrait 


on the coins of Vijaya, it left no doubt that it was different from the silver 
Coins of Vasishthiputra Satakarni. The silver coins of both are illustrated here 
from which readers can form their own opinion. (See the attached Plate). 
ae De 
l. El. XXXVI, pp. 273 ff. 
2. Lüders List, No. 1146. aa 
$. Bl. XXXVI, pp238. o 


SOME LEXICAL PROBLEMS IN THE 
VALMIKI RAMAYANA 


~ Sheldon Pollock 


For all the apparent simplicity of its style, the . Valmiki Ramayana bristles 
with passages where we simply must confess that we cannot understand 
exactly what is meant. Virtually every page of the text can in some way 
reproach us for the vagueness ofour comprehension of its verbal detail. 
Modern students of the poem, rather more so than their counterpart in the 
medieval tradition of ‘Ramdyana exegesis, seem all too often prone to allow : 
these obscurities to remain such. But however minor each individual 
uncertainty may be, the ambiguity will of course be cumulative, and as a 
consequence our comprehension and appreciation of the Indian epic tends to 
a greater imprecision than scholarship in comparable Indo-European epic 
traditions has tolerated. To a large extent this ‘isa result of the critical 
deficiency in our scholarly tools. We have no complete grammar of the epic 
dialect, no adequate dictionary (let alone specialized lexica, as of particles), 
and worst of all noconcordances. Until all the evidence is fully and 
sensitively assembled, the philological study of the epic will not progress much 
beyond the work of the 12th century pioneers, and a tentative and provisional 
character will unavoidably still attach to it. 


, Under such a proviso, I wish to examine here, as a modest contribution 
in honour of Dr. Saksena, a few minor lexical problems of the Ramayana. 
These include both items which, correctly explained by the medieval scholiastic 
Tadition, have been ignored by modern scholarship, as well as a few, which, 
I believe, have been imperfectly understood both in the Indian tradition and 
the West. My objects of study here are principally questions of nuance, 
slight in their isolated impact, but cumulatively significant. The arguments 
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to be summoned can sometimes, and by necessity, rest on nothing more Secure 
than likelihood?. 


SATYAPARAKRAMA— Stock epithets constitute one major area of 
ambiguity, and the primary cause of this is precisely the fact that they are so 
often used formulaically: It is the frequent absence of context-sensitivity, 
or apparent absence, that makes it difficult for us to distinguish, their exact 
semantic content. 


SATYAPARAKRAMA—Presents us with an example of this kind of 
vagueness in our comprehension, and the most recent translator of the 
Mahabharata demonstrates the problems one faces in gauging the right shade 
of meaning: ‘mighty in truth” (1.70.24) ; ‘gallant in his truth’? (111.61.46) ; 
"whose powers is his truth" (V.86.23); “whose valor is the truth” 
(V.134.21)?. 


As the above translations show, it is the martial sense of para + kram (‘to 
stride out", sc., to battle; cf. yuddhdya . . . barakranty?; thence, “to be 
brave, bold") that is foremost in the translator's mind, and understandably 
50, since it is the one we most frequently encounter in the epics. What I take 
to be the more general signification, “to strive for”, “to make a zealous effort 
towards", seems rarely to be found in the epics. It is, however, the primary 
one in the Pali canon‘ and the Agokan Inscriptions. The latter offer one 


particularly instructive example in Rock Edict VI (Shahbazgarhi), line 16 
(Hultzsch) : 


Jam ca künci parakramami kiti bhütünam ananiyam vraceyam . . - . 
tathd ca me putra naptaro parakramamtu sarvalokahitaye 
dukara tu kho imam aitatra agrena parükramena 


“And any effort that] am making issothatI may dis 
charge the debt I owe to living creatures. . . . Likewise, that my sons 


———— 


1. Much of this material is drawn from my annotated translation of the 4yodhyakágda 


Vesp) All references to the Ramdyana are to the critical edition, Baroda, 
5. y ; 


2, J.A. B. van Buitenen, The Mahabharata (Chicago, 1973-78). 
3. MBh. V.i79.17. v 


t {ete for example Dhammapada 383, chindo sotam parakkema, and the common coll.cation 
Grambha, nikkama, parakkama (as, e.g , in Sam yultz Nikaya, V.66, 104ff.). 
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and grand sons may strive for the welfare of all the world. 
But this indeed is a difficult thing to accomplish without 
intense effort", 


The evidence of the Ramayana tends to suggest that in certain contexts and 
compounds it is this signification which is in fact operative. 


Although it is not frequent that the substantive is used independently in 
this more neutral sense, instances can be found. After learning of his 
father’s ‘‘order” to go into banishment, Rama takes leave of his mother, 
begging her permission to be allowed to depart for the forest. We read, 


prasddayan naravrsabhah sa mataram 
parakramaj jigamisur eva dandakan |? 


The Siromani commentary, seeking to preserve something of the usual sense, 
explains, **[He wanted to go] ‘in order to attack [akrama-] the enemies 
[ para-]’, sc., of the sages”. The more cogent explanation, and the only one 
fully authorized by the narrative itself—-Rama after all has been pleading 
with Kausalyà for much of the chapter—is that suggested by the Agokan 
parallel : | 


“The bull among men strenuously entreated his mother—he 
wanted only to go to the Dandakas . . . > 


After having answered the Lokayata arguments expressed by the 
minister Jabali, Rama sets forth his own understanding of what constitutes 
Proper conduct, summarizing in this way : 


Satyam ca dharmam ca parakramam ca 
bhittanukampam priyavaditam ca l 
dijatidevatithipujanam ca 
panthanam ühus tridivasya santah ||? 


The commentators, those at least who are willing to address the problem 
(Mahesvarattrtha and Govindaraja are not), find themselves at something of 


a_i ements 


I, See also Buddhacarita 13.59 (concerning Sakyamuni during his quest for samyaksam- 


bodhi) : 

Jo nifcayo hy asya pardkramas ca 

lejas ca yad ya ca dayā projasu l 

aprdpya notthasyati tattvam esa ».-- Il i 
("Such is his resolve, his zealous effort, his [spiritual] power ee compassion for 
Creatures, that he will not stand up until he discovers the truth .... )- 

Ramayan, 11.18.40. 

3, Ibid., 11.101.30. 


978 RTAM 


a loss here. Taking pardkrama- in its more usual epic sense, 
‘bravery, valour”, they are consequently forced to restrict Rama’s Prescription 
to the ksatriyavarna only (thus Kataka and Tryambaka), quite 
out of keeping with the drift of the passage, which aims at a generalized 
characterization of moral behaviour. Tilaka on the other hand glosses 
“ascetic acts”, in a rather desperate attempt to preserve the wider application 
of the ethics. The neutral sense of the term eliminates the problem ; 


*"Truthfulness, righteousness and strenuous effort, com- 
passion for creatures and kindly words, reverence for brahmans, 
gods and guests is the path, the wise say, to the highest heaven”. 


That “strenuous effort", i.e., with regard to truthful and righteous conduct, 
is the correct analysis here is, I think, shown by the collocation of the items 
in the (vocative) compound, satyadharmaparakrama!. 


In the light of these independent usages we can more confidently address 
the signification of the compound, satyaparakrama-. Rama describes his father 
as follows : 


satyah satyabhisamdhas ca nityam satyaparakramah |? 


The context of the verse will help us here. Any reference to warrior prowess 
would not only be utterly irrelevant to the argument, but quite contradictory 
as well, since Rama has just discountenanced it?. What is essential is that 
he emphasizes the righteousness underlying all his father’s behaviour, and 
this we grasp if we translate. 


“(My father is] truthful, trueto his word and ever striving 
for truth? 


In this way, too, we can perceive the intended function of the three qualifica- 
lions. They are meant to comprehend the tripartite division of the psychophy- 
sical personality, vak, kaya, manah, “words, deeds and thoughts", which we 
find so often referred to in the Ramayana (cf., for example, manovakkaye- 
Samyatan).5 Dasaratha is not only truthful in his thoughts and words, he also 
strives to be truthful in his actions. 

1. ibid, 11.103.7. The Northern Recension (NR) may be glossing this with salyadharmt” 
parayana. (On the glossarial function of the NR, cf. my brief remarks in Festscht 
Sternbach, Lucknow, 1981, pp. 317 ff.). 

2. Ramayana, 11.19.7. 

Ibid., 11.18.36. 

A type of bahuorihi, with visaya- or nimitlasaplami in the pürvapada : salje ipt 
[nimitte và] parakramo yas d. t 

5. Ramayana, 11.88.18. 


óc bel 
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No doubt analogous to satyaparakrama- is satyavikrama-1 and related to it 
dharmavikrama-. The latter appears in an interesting environment in dharmajitau 
dharmavikramau (which is paralleled by dharmajitam rümam salyaparakramam?). 
The juxtaposition of the compounds clearly indicates that we are to see a 
complementarity: “who know and strive (to follow) the ways of righteous- 
ness”. Here then would be a bipartite formulation, “knowing and doing” 
(in contrast to what has been cited above)‘, one which we are to encounter 
again below®. 


KRTAJNA— PW knows no signification for the compound other than the 
standard classical one, ‘grateful’, “thankful”, and in the main this is indeed 
the sense it bears in the Ramayana. But there are instances where we cannot 
admit this sense without dulling or obscuring altogether the meaning of a 
verse, and where consequently we must be prepared to discover some other 
nuance. 


Sita is waiting for Rama to return after his coronation : 


devakaryam sma sā Arlvà krlajita hzslacetana | 
(abhijita rajadharmandm rajapulram pratiksate) [|t 


Tilaka strives to find an application for the common signification :** ‘grateful’: 
She worships the gods in gratitude for their beneficence in granting (Rama) 
the kingship”. Besides the fact that Rama has not yet received the kingship, 
I do not know that gratitude to the gods ever finds ritual expression in the 
Ramayana. Ritual is employed only either to avert evil’ or to secure good 
fortunes, It is far likelier that the compound stands in apposition to the 
gerundial clause; 


“She performed the rites for the gods in deep delight, knowing 
the proper things to do (and was waiting for the 


prince, aware of the kingly attributes to expect)”. 


जन्या. 


1. Ibid, 11.66.28, 

2. Ibid , IT.104,3. 

3. Ibid, 11.58.50. 

4. Ibid., 1.19.7. 

5. Thus Siromani and Satyatirtha correctly gloss dharmavikromau as ०-0 
That, incidentally, both a bipartite and a tripartite analysis of human पर may 
co-exist in one culture is shown for example by the Homeric tradition. See 
C. Barck, Wort und Tat bei Homer (Hildesheim—New York, 1976), pp. 8-13. 
Ramayana, 11.23.4, = सुज 

A Sec the commentators on Ramayaga, 11.3.92. 

* Cf e.g. Ramayana, 11.17.6, 


~ 
. 
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This is in fact how Siromani understands’, and the probability of such an 
interpretation is strengthened by the following passage, in which Rama 
addresses Kaikey1 : 


hitena guruna pitra krtajitena nrpena ca] 

niyujyamano visrabdham kim na kuryam aham priyam||® 
Even more noticeably than in the previous case, **gratitude", “thankfulness” 
has no semantic propriety in the verse, for it has nothing at all to do with the 
authority Dagaratha exercises over Rama. What does count, again, is 
Da£aratha's truthfulness and righteousness, and the never questioned assump- 


tion that whatever he might ask is the correct thing to do? : 


“If enjoined by my benefactor, guru, father, a man who knows 
what is right to do and who is my king, what would I 
hesitate to do in order to please him?" 


Widening the semantic range of the compound also aids us in explaining 
an otherwise peculiar juxtaposition in the list of Rama’s virtues at the beginn- 
ing of the Ayodhyakanda : 

Sastrajitas ca krtajnas cat 
The copulative particles (ca . . . ca) demand a close relationship Eetwcen 
the two terms, which no other translation allows us to establish but the 
following : 

*[Ràma was] learned in thesciences and skilled in practice, 

too?5, 
I would additionally suggest that here again (as in dharmajitau dharmavikramau 
above), but more explicitly, the text is drawing the distinction between 
Gosa and “‘practice” that was to become so significant a topic in Indian 
thinking of classical period (normally under the opposition sastra-prayoga)- 


l. Maheévaratirtha and Govindaraja similarly, “knowing the appropriate rituals", 
though they understand Prospectively (the rituals that she was going to do when 
Rama returned). Note also the reading dharmajia in two D MSS. 

2. Ramayana, 11.16.31. 

3. Note once again the NR’s variant, dharmajilasya (376*). The commentators here seck 
too much specificity: Kataka, Tilaka, “cognizant of Kaikeyi’s deed, i.c., how she 
had saved him"; Tirtha and Govinda, “cognizant of his own deed, i.e., his having 
granted the boons”, 

4. II.1.20. 

5. Sec also III.14.27, 31.19 for further examples. I now notice that Bahthlingk* 


abridged dictionary does record "knowing what is right”, citing MBh. ज्या. 


yulg, (in the critical edition replaced by kytaprajfiah, X11.105.6). 
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PRIYA— Besides the common meanings of the adjective I think we may 
discern a signification which has been recorded only in kofa-s*, Disaratha 
for the first time learns that the conjunction of the constellation Pusya with 
the moon, the date set for Rama’s consecration, is to occur the following 
day. He sends for Rama and upon his arrival : 


pravegayam asa grham vivaksuh priyam uttamam|[ 
*[King Da$aratha] had him shown into his chamber, anxious to 


pass on the important news”. 
When Kaikeyi first learns of Rama’s consecration she tells Mantharg : 


idam tu manthare mahyam akhyasi paramam priyam® 
*What you have reported to me, Manthara, is the very 
best news”. 


Dagaratha similarly in Chapter 10, 
briyarham priyam ükhyatum vivesantahpuram . . . Ils 
**...entered into theinnerchamberto tell his beloved wife the 
good news”, 
To cite one last example from among many: Rāma’s friends, as soon as 
they hear the announcement concerning the prince's consecration, 


. . « prigakarinah | 

luaritah Sighram abhyetya kausalyayai nyavedayan || 

उव hiranyam ... 

wadidesa priyakhyebhyah . . . . (९ 

6. . . they hurried off bearing’ the good news and at once 

informed Kausalyà. She directed that gold . . . be given to those 

who annqunced the good news". FS 
Such passages enable us to interpret with greater precision verses where the 
use of priya- is more ambiguous. When, on the day of the consecration, 
Dasaratha’s trusted adviser Sumantra comes to Rama. 


—— ......., 


Cf. PW s.v., 3b “Nachricht [vartid], Dha. im SkDr.". 

Ramayana, 11.4.1-2. 

11.4.9, 

11.7.29. 

II.10.1. 

1I.3.26,90 

Cf. the gloss of the NR, Ari ivedinah. fi in the 
Rewarding the Maes E eed news appears again in 17-7-31 and frequently jn th 


Yuddhakanga (VE-1-11, 191.15-17, 113.40), 


P. 
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tatraivanayaydmasa rdghavah priyakamyaya ||" 


Tilaka explains, ‘‘ ‘Desiring to doa kindness’, that is, to his father??—the 
sort of comment that obscures rather more than it clarifies. More probably, 


**Raghava had them straightaway fetch [the charioteer], 
for he was anxious for the news”. 


After the death of Dasaratha, envoys are despatched to the land of the 
Kekayas, in order to bring back the new.king-to-be, Bharata : 


bhartuh priyartham kularaksanartham 
bhartu§ ca vamsasya parigrahàrtham | 
ahedamünàs tvarayā sma ditah. . .* 


bharir- here refers to Bharata (as pada b indicates), whom the envoys like the 
people of Ayodhya already consider to be their king’. The commentators 
mistakenly understand dasarathasya, and this error along with the uncertainty 
about friya-, leads them astray: ‘Tirtha.and Govinda, ‘‘It is a ‘kindness to 
their master’ [i.e., Dasaratha] insofar as his reaching the other world depends 
on Bharata’s being quickly brought and his performing.the funeral rites”. 
The passages already adduced permit us, I think, to explain instead, 


“To bring their master the news (i.e., the message that he is to 
return at once), to ensure the safety to their master’s House and 
his succession in the dynasty, the messengers wasted no time but 
hurried on... .” 


PARALOKA— A verse cited above, in which Rama describes his father, 
continues as follows : 


paralokabhayad bhito nirbhayo’ stu pita mama Il 

(tasyapi hi bhavet asmin karmany apratisamhrte । 

satyam neti manastapas tasya tdpas tapec ca mam ||" 
Here lies one of those crucial details that must colour much of our under- 
standing of the psychological motivations underlying the action of the 
Ramayana. What precisely conditions Dagaratha’s behaviour? Isit the 
“fear of the other world’, solicitude about his fate after death, or is it rather 
“fear of people", of what they would say were he to break his promise t0 


I. 1.14.5. 

2. 11.62.15. 

3. Cf. 11.64.2, 65.22, 75.1, 
4. 11,19,7-8, 
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Kaikeyi? A similar problem confronts us in the case of Rama. Soon after 
leaving Ayodhya he says to Laksmana, 


adharmabhayablata$ ca paralokasya cànagha | 
tena laksmana nadyaham atmanam abhigecaye IP. 


Though not absolutely conclusive the evidence weighs in favour of the second 
interpretation, a sense unrecorded in the lexica. 


Both Siromani® and Satyaurtha? agree in giving the compound paraloka- 
the sense of “‘other people", ‘‘public opinion”. More important is the 
Northern Recension’s interpretative reading in 47.26, lokavada-, “public talk? 
(for paraloka-). When the sense **other world’? is required in Ramayana‘ the 
uncompounded form is preferred", or far more frequently replaced by param 
alone?, svargam, tridivam, etc. I can locate only one instance in the critical 
edition where paraloka- indubitably bears the meaning ‘other world??? (note 
that it is picked up in vs. 8 by the uncompounded form), though there is a 
second case I will examine below. 


The context? to my mind clearly urges the second analysis. The charge 
of dishonesty, **satyam na”, requires some reference to public censure, while 
the king's emotional response, manastapal, would hardly seem to be one 
commensurate with eschatological terror. In 20.5-6, moreover, Laksmana is 
doubtless answering Rama’s argument here when he says, 


asthüne sambhramo yasya jato vai sumahanayah[|* 
dharmadosaprasangena lokasyanatifankhaya . . . . 


“This is no place for panic—that has given rise to such impru- 
dence—from worry about the people's respec tl? 
if there should happen to be a lapse from righteousness . . . .?* 


It is perfectly obvious in Dagaratha’s interview with Kaikey! what kind of 
fears are preying on his mind : 

a 

11.47.26. 

Ramayana, 11.19.7. 

Ibid., 11.47.26. 

II.VI. 

Cf. Ibid., I11.59.8. 

Cf. Ibid., 11.100.16; similarly paratra, Ibid. , 11.37.8, etc. 

Ibid., IIT,59.6, 

Ibid., II.19,7. 

So I read for the critical edition’s sumahan ayam. : 

Divide Gnati-sankhaya, with Govinda's second interpretation and the NR gloss, 
lokavadabhayena. 


DSP [2 52 go 


- 
८-८ ७८० ळ O0 t 
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akirtir atula loke dhruvak paribhava$ ca me[[! 


“My infamy in the eyes of the people will be un. 
equalled, and my disgrace inevitable”. 


Elsewhere, in the northern tradition, Dagaratha states explicitly, 


kim mam vaksyati loko? yam? 
“What are people going to say about me”? 


The arguments to be brought against this interpretation are not parti- 
cularly cogent. The principal one is the opinion of the other commentaries: 
“what causes fear in the world to come, i.e., falsehood” (Tirtha, Tilaka) ; 
“fear relating to the loss of the world to come” (Govinda, Kataka). The 
propensity to see eschatological reference here may be thought to find support 
in passages where the metaphysical implications of conduct are openly voiced? 
But it is quite an easy matter to assemble witnesses against all such examples, 
passages that reflect a deep concern about one's duties and one’s fame in 
this world. I, therefore, feel compelled to render the two passages as 
follows : 


“Let (my father) be freed from the fear he has, of what other 
people might say. (For if this rite were not called off, he too would 
suffer mental torment, to hear his truthfulness impugned, and his 
torment would torment me”)5. 

“I fear the danger unrighteousness poses, blameless Lakgmana, and 


I fear what other people might say. That is why I do not have 
myself consecrated this very 089220, 


The testimony of one further passage must still be considered, for it is 
significant thought not, I feel, unequivocal. 


After Rama’s departure Sumantra attempts to comfort Kausalyà, citing 


first Rama’s equanimity in the face of his misfortune’, and then Laksmana’s 
devotion to him : z 


1. Jbid., 11.11.6. 

2. App. 113, line 39. 

3. Cf. Ramayana, 11.101.8,11,15,30. 

4. lbid., 11.18.39, 101.7.9.10. If further evidence is required of how strong the power 
of public opinion was felt to be, one needs only point to the events in Tuddhakiadé 
(VI.103 f.), where Rima allows the ordeal of Sita because he fears the reproach of 
people (VI.106 12), and in Uttarakanda (V11.42 f.), where Rama drives Sita from the 
kingdom because of what the people are saying, 5 . 

5. Ibid., 11.19.7-8. 

.6. Ibid., 11.47.26. 

7. Ibid., 11.54.5. 
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laksmanas capi rimasya padau paricaran vane | 

aradhayati dharmajith garalokag jitendriyah IP 
Besides the fact already noted that the compound form paraloka- rarely occurs 
in the poem in the sense ‘‘other world”, the use here of à--the verbal root radh 
is particularly problematic. The form of the verb always appears to construe 
with a person al object in the Ramayaga*, and in fact I am unable to locate 
a single example in Sanskrit literature of its being employed with an impersonal 
object, as it would be here if we understood paraloka- in its usual sense 
(PW s.v. ean adduce only one citation, the present verse). The very 
important group of D MSS, Dis; clearly found: the usage impossible, 
offering instead, 

aradhayisyan dharmena kakutstham abhivatsyati || (1302*) 

*[Laksmana] will be dwelling [in the forest] winning the regard of 

Kakutstha by his righteousness”, 


All the rest of the Northern Recension similarly felt the need to recast 
the line : 


vasatital param lokam arjayan dharmanirjitan|| (1301%) 
The variant is interesting on two counts. It demonstrates both the 
tradition’s discomfort with the use of aradh with an impersonal object, and 
the difficulty it found with the compound form paraloka- in its metaphysical 
signification”. Finally, let us observe how frequently elsewhere in the book 
reference is made to the esteem Laksmana has won in the eyes of the people 
for his selfless sacrifices. 
One would, therefore, be inclined to render II.54.6 as follows :: 


‘‘Laksmana, too, by serving Rama in the forest, by his self-restraint 
and sense of duty, is winning thc regard of other men”. 


On this verse, however, the commentators are unanimous in their explana- 
tion: ‘tis gaining the higher world". And they find strong support in an 
Asokan inscription : 


hidalogam ca paralogam ca aladhayeyi® 
“That they might gain both this world and the world to come". 
BÉ 
l. Ibid. 54.6, 
2. Cf. Ibid., 11.4.40, 23.32, 99.4; III. 0.86, etc. ; 
3. Here I think it far likelier that we have not, as usual, an interpretation of the 
Original dradhayan paralokam, as D4.5,; offers, but a revision. 
£. Ramayana, 11.35.22, 42.7, 80.1 etc. 
3. Separate Rock Edict II ( Jaugada), line 7. 
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The Agokan parallel may be just enough to tip the scale in the case of the 
following verse? : 
‘‘Laksmana, too, (by serving Rama in the forest, by his self. 
restraint and sense of duty), is gaining the higher world”. 


It appears to me, however, that it is insufficient to impugn the arguments 
adduced for the othertwo passages, and that we must instead posit a 
bivalence in the term for the Ramayana. 


SATRU—  Laksmana urges Rama to resist his unjust banishment, and 
asserts that he himself is able to defeat anyone who might stand in the way, 
Moreover, 

na caham kdmaye’ tyartham yah syac chatrur mato mama || 

asinā. . . 

pragrhitena vai $atrum vajrinam và na kalpaye || 


“enemy”, “opponent”, **foe", the standard significations of the word, are 
not applicable here. The sense **conqueror", or better, ‘‘match” is what 
is required : ` 
*...nor am I very eager that anyone! be thought my match: 
With my sword . . . held ready I count one my match, be he Indra 
himself, God of the thunderbolt”. 


**Match” is the sense I think we must give the word also in such passages as 
Satapatha Brahmaga 1.6.3.8, the famous mispronunciation of indrsatruh (Tvastr 
wants a son to conquer Indra, who has enemies enough already), and for 
the name Ajatasatru, which should signify **whose match has not been born”. 


VASIN— In a verse already cited Dagaratha goes off to tell Kaikeyi the 
news of Rama’s coronation : 


priyarham priyam àkhyatum vivefantahpuram vasts 


The commentators Kataka and Tilaka remark on the epithet, ‘‘self-con- 
trolled’, in all things except what concerns his wife”, while Govinda explains, 
I. Ramayana, 11.54.6. 
Are we to explain this as reflecting a period of ethical transvaluation, where a shift 
is taking place from a “heroic” concern for communal approbation to 8 more 
personal pre-occupation with heavenly rewards ? 
3. Ramayana, 11.20.26-27. 
4. 26615 reduced from yat [or, yadi] kascit, as often (cf. Speijer, Sanskrit Syntex [Leyden 
1886], p. 356). 
5. Ramayana, 11.10.1. 
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‘everything is under his own control’, that is, he is independent and would 
tell Kaikeyr himself”. Neither explanation allows us to grasp the true 
implication; “‘of one’s own accord” (here, **willingly"", even, “gladly”), a 
rare sense attested it seems only in Taittiriya Samhita, does permit us to catch 
the important suggestion, that the king believes Kaikey will be as pleased as 
he is himself to learn of Rama’s consecration (asin fact she would have been 
but for the ‘‘poisonous counsel” of Manthara): Again, later in the book 
Rama says to Bharata, who is pleading. with him to return, . 


sa svastho bhava mà $oco yātvā cavasa tam purim l 
tathà pitra niyukto’ si vasina. ... ||? 


“Compose yourself and do not grieve. Go back and take up your 
residence in the town, as father of his own accord directed 
you to do....” 


Here, as Govinda’s previous gloss helps us to perceive, Ráma's crucial purpose 
is to re-affirm in Bharata’s eyes the validity of their father’s command by 
emphasizing the fact that the king, in the final analysis at least, is absolutely 
autonomous, 


KANCI— After slaying Jatiyuh, Ravana takes hold of Sita and flies up 
into the sky. The golden Sita shines like lightning within the arms of 
Ravana, blueblack as a storm-cloud (vss. 13, 22), or like the moon peeping 
out through a dark cloud (vs. 18). Then comes the following simile : 


उव hemavarna nilahgam maithili raksasadhipam | 
Susubhe katicanz kaitci nilam manim ivàsrità ||*. 


kaitci-, to my knowledge, is nowhere found in any sense but **belt, girdle”, 
which here makes obvious difficulties. Several commentators, Tilaka and 
iromani for example, without any manuscript support alter the lection of 
2466 d, reading gajam for manim, ‘‘[like a golden girth] around a [dark] 
elephant”. But the upamé is still asked, for Sita is not embracing Ravana, 
She is being held within his embrace, as the other similes serve to indicate. 
Those commentators who read with the critical edition are driven to rather 
desperate explanations, as Govinda: ** ‘like a girdle (mekhala, or, ‘band’?) on 
[in conjunction with?] a sapphire’. Every one knows it is silver that is used 
to highten the beauty of a sapphire. Gold by contrast dulls it, and thus the 
a, 
3.4.2.2. 
Ramayana, 11.98.37. 
Ibid., 11.50.1-12. 
Jbid,, 11.50.21, 
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verb actually expresses the opposite, ‘(she was as little beautiful, ie.) she 
was not beautiful (in Ravana's embrace)". The word kafici-, I have little 
doubt, is here being used in an unattested sense, ‘‘lustrous streak", Which 
is also suggested by the D, variant lekhā, and the Dhatupatha gloss of kaci, 
kaci, ‘‘diplibandhanayoh™?. Y would, therefore, render as follows : 


«Maithili was golden-skinned, the rākşasa was deep blueblack, and 
in his arms she looked just like the star that glitters within a 
sapphire". 


It is interesting to note that a principalsource of star-sapphires is Ceylon 
itself: *'Ceylon has forages been famous for sapphires... . Some of the 
slightly cloudy Ceylon sapphires, usually of greyish-blue colour, display when 
cut with a convex face a chatoyant luminosity, sometimes forming a luminous 
star of six rays, whence they are called ‘star-supphires’,’”? 


— ——— —À 


l. Ed. Bóhtlingk, 1.182-3. 
2, Encyclopaedia Britannica, 11th edition, sv. sapphire, 


DHARMA AND TRIVARGA IN THE KHMER LANGUAGE 


Saveros Pou* 


It may seem unnecessary to stress the importance of the word dharma in the 
Khmer vocabulary when one knows the cultural and spiritual bases of the 
language. And so it could appear even stranger to include in the study the 
word irivarga which is entirely absent from the Modern Khmer vocabulary; 
indeed I have not found it in any epigraphic or literary text from the end of 
the Middle period (circ. XVth c.) up to the present day, nor in any of the 
extant dictionaries. Why then couple the two words in the same study? It 
is because they occur closely related in the ancient epigraphy of Cambodia, 
trivarga meaning specifically ‘the three elements, i.e. dharma, artha and kama’. 
In fact, the link has survived until our time, but greatly changed by cultural 
influences. In other words, these have affected the concept of írivarga and 
dismembered it to the point where it becomes unrecognisable. 

I now propose to retrace this development which, in my view, well 
illustrates the effect—in this instance very considerable—of the change 
brought about by civilisation on the vocabulary, hence on the language. 

I. The Ancient Epigraphy 

The word dharma frequently occurs in the inscriptions of Ancient 
Cambodia, in Sanskrit and Khmer, directly and indirectly, as a product of 
Indian import, specifically an element of the Indian spiritual heritage. From 
its start, epigraphy shows the implantation of various religions coming from 
Overseas: Brahmanic: and Buddhist religions including Theravàda?. Con- 
— a 

* C.N.R.S., Paris: ERA 094 

1. Concerning the Khmer language three periods are usually reckoned; 
Old Khmer : VIth. c.—XIVth. c. 
Middle Khmer : XVth. c.—beg. XIXth. c, 
Modern Khmer : XIXth c. onward, 


2. CLK. Bhattacharya (1961). 
+ Wid, p. 16,19, 
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sequently, one should not be surprised to meet frequently the word dharma 
in the inscriptions, with very varied uses and meanings. 


Indeed, one notices dharma (a) as a lexical element with various connota- 
tions, (b) as an onomastic element which witnesses on the one hand to its 
popularity and on the other to its polysemy.In the present study I shall not 
dwell on the onomastics as such’. Straightaway I am going to examine the 
semantics of the lexical element which certainly will throw light on the 


onomastics?. 


1. COSMIC MEANING 

We start with the classical meaning of ‘order’, the order which governs 
the universe and the society. All the texts clearly show these two levels of 
the semantic field: cosmic order kept by the gods and social order secured by 
the king, whose chief assistants were the Brahmans. The cosmic aspect will 
not be dealt with since it entails the analysis of philosophical theories which 
are outside the present study. 


Concerning social order, there is straightaway a simple example which, 
nevertheless, I find very colourful. Inscription K.725 of the VIIthc? 
mentions a Brahman (well versed in the Veda and the Vedanga) (vedavedaiga- 
paragah), comparable with dharma, himself named Dharmasvamin and living in 
the locality of Dharmapura. 


In general, it is evident from the inscriptions that the king is the chief 
guarantor of dharma. One can very well understand this, thanks to specula- 
tive passages of an allegorical nature in the inscriptions, from the dawn of 
epigraphy down to the end of the reign of Jayavarman VII. For example 
K.235 (the famous Sdok Kak Thom inscription of XIth c.) tells us that the 
king Udayaditya, though avoiding the coveting of other men's wives, 
*enjoyed frequent pleasure with Glory, Faith, Compassion and Steadfastness’ 
which were ‘wives of Dharma’ (dharmavilasini)*. 


The most well-known allegory is that of the ‘Bull’ in the Skt. inscriptions 
(orsa or vrsabha). It appeared among the earliest texts, e.g. K.81 of Vith c^ 


l. Here are the most current onomastic items found in Ancient egigraphy : Dharat, 
Vrah Dharma, Dharmadatta, Dharmahita, Dharmakara, Dharmalabha, Dharmapala, IMT 
Priya, Dharmdsraya, Manudharma. " 

2. For the etymology of dharma sce in particular M. Mayrhofer, Kurzgefasstes elyme xr 
ches Worterbuch des Altindischen, (1963), Band IT, p. 94,95 and 100. 

3. In 161, p. 7-12. 

4. In BEFEO, XLIII (1943-46), p. 77, st. X. 

9. InISC., p. 15, st. 30, 
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and constituted a highly cultivated theme in the great Angkorian prasasti. 
We are reminded that dharma—Bull—is padahino ‘maimed? in the kaliyuga ; 
furthermore that, in all time, the king guards the integrity of the Bull’s limbs, 
which could be translated by the preservation of order. The best examples 
of it are the prafasti of the great Jayavarman VII (end of XIIthc.). The 
king is called vrsabAasthito, ‘seated on the Bull’ ; vrsabhapriyo, ‘loving the Bull". 
K.287 adds that ‘the bellowing Bull shielded by him’ (samraksito yena vrsas.... 
nadan) triumphs over all the bulls?. 


Nevertheless, these evidences of a speculative nature are nothing along- 
side the mass of concrete evidence embodied in the word dharma. 


2. The idea that immediately derives from the concept of ‘order’ is 
that of ‘justice and duty’. The dharmafástra was known and practised 
throughout the whole history of Ancient Cambodia, in particular that of 
Manu. They were practically ‘Codes of Law’ which permit the organisation 
and maintenance of ‘justice’. At court, there is often Mention of some 
personages who were in charge of svat dharmasastra, lit. ‘reciting the 
dharmagastra’, and who could occasionally be described as ‘expertsin dharma- 
fastra'. One should notice in K.910 of VIIth c.? a slave named Manudharma 
(i.e. Manavadharma), ‘Law of Manu’ which, if it does not indicate a knowledge 
of the treatise by the common people, at least shows they knew of it and 
may be, it was being popularised among them. I do not believe myself too 
much deceived in affirming that the common proper name dharma of nume- 
Tous ordinary people (men and women, freemen and slaves)* had the 
practical connotation of ‘justice and duty? rather than the moral ones, 


Justice and duty not only constituted the prerogative of the king but 
even more his obligations, whence the first meaning of rajadharma, ‘the duties 
of the king’, We notice in passing K.54 of VIIth c." which mentions a 
Servant of King Jayavarman I and calls him dharmajita-s, ‘versed in duty’. 


In this manner one can explain the sense of the word dharmadhikarana as 
“tribunal of justice’, And as justice stems from the king, itis not surprising 
to read ora} dharmadhikarana, ‘the Saint court of justice’. 

—————— 

Cf. K.842 in 70. I, p. 149, st. X (XIth. c.). 

In IC. IV, p. 241, st. LXVI. 

In IC, V, p. 39.1.5. 

See supra, n. 4. 

Cf. infra, 3.2. 

Sec the second meaning infra, 3.2. 

In ISG., p. 57, st. 9. 

For example in K.467, of XIth. c., IC. IIL, p. 220, 1.4 and pas. 
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9. RELIGIOUS MEANING 


The word religious is not perhaps a happy choice but it allows me to 
gather together concepts and ideas related to religion. 


3.1. Dharma in the sense of ‘law’ in a religious context means above aj] 
the Law of the Buddha and the ethics which stems from it. Although 
different forms of Buddhism were known by ancient Cambodians, it is the 
Mahāyānic inscriptions that convey to us most information about the word 
dharma. They mention the dharmakdya among the three bodies of the 
Buddha. K. 452 of Xthc.? speaks of Loke§vara in terms of dharmamirto 
lokefah, ‘the Lord of the world who is incarnated in the dharma’, to whom the 
author of the inscription caused a statue to be erected. 

3.2. Then the meaning of dharma passes from the ‘Law’ of the doctrine 
to that of individual morality, that is to say, to the feelings of piety and the 
uprightness in conduct, or virtue. The ablative dharmat for example could 
mean ‘by piety’ when it is a matter of a pious acti. And the inscriptions in 
Khmer often speak of dhdrmika persons, ‘pious or virtuous?, more often 

' plainly expressed in Khmer man dharma, lit. ‘filled with piety, with morality, 
having good behaviour’, 


The corollary of this meaning is the designation of ‘pious work of merit’. 
The semantic field of it is open since there is no limit to the list of these 
works. An old pre-Angkorian inscription K.359 describes as dharma the 
pious recitation of the Ramayana, the Pürana and the Mahabharata’. From the 
foregoing, one can now grasp the second meaning of rajadharma, ‘pious work 
fulfilled by or in the name of the king’, or ‘royal foundation’. We have 
numerous examples of dharma having the meaning of works represented by 
statues, sheets of water, temples, etc., that is to say some concrete objects. 
For example K.950 of Xth c. describes as dharmam imam harau, ‘this monument 
for Hari". Let us move on to a still more notable example of dharma 45 
object, culled from K.522 of Xth ८.7: the temple today named Mébon was 
called dharma, built in the middle of Eastern Baray, surrounded by ‘auspi- 
cious waters’ (punyavdribhif) .७ 


1. In IC. V, p. 156, st. III. 

2. Cf. K.485 of XIIth. c., in IC. I1, 7. 172, st. XCI. 

3. Cf. K.341 of VIIIth. c., in IG. VI, p. 25.1.4. 

4. In SC., p. 30. 

5. Cf.supra, 2. 

6. In IC. VI, p. 116, st. VIII. 

7. In IC. V, p. 121, st. XV. 

B. We should note that ‘pious deed’ was rather called funya in the earliest Khmer 
inscriptions, as it is nowadays : pronounced [bon]. : 


| 


DHARMA AND TRIVARGA IN THE KHMER i 


3.3. To sum up the semantics of dharma I am going to quote some final 


passages from volive texts and make them up into a pattern, followed by a 
comprehensive semantic chart. 


3.3.1. Thus : 
—neh gi rol dharmadharma ‘Here that which is good and that which is bad’ 
—ge cicay dharma neh..., “Those who destory this Pious work’ (curses 
follow). 


—ge paripala (varddheya) 
dharma nek..., ‘Those who protect (or make to prosper) that 
pious work? (blessings follow). 


3.3.2. Chart: 


'cosmic? 


Z 
7 


S ‘norm, law, tradition’ 


>'social? ^ —'justice, tribunal’ 


N 
\ ‘duty’ 
N ‘religious law’ 
N 


‘religious’ —'ethics, virtue...’ 
‘pious work’ 


4. Dharma constitutes one of the elements of the trivarga, ‘the triple 
Objective? pursued by individuals throughout their lives, namely dharma 
(supra), artha, ‘advantage, utility, and kama, ‘desire, pleasure’. But if dharma 
was popularised and popular in Ancient Cambodia, irivarga seemed to be 
the prerogative of the upper class or those having a certain standard of 
Culture. We shall not return any more to dharma already analysed at length 
and only concern ourselves with artha and kama. ArthaSastra is mentioned 
from the time of the earliest inscriptions! ; it is ‘the science of wealth, which 
forms part of the knowledge of Brahmans and officials, otherwise called 
Servants of the king. Artha was the secular or worldly objective of existence 
represented by ‘success’. As regards kama signifying ‘desire’, it should be 


ear ee ee 


l. For instance K.53 of VIIth c , in ISG., p. 67, st. 6 
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understood lato sensu, with spiritual as well as physical connotations, In 
K.491 of IXth c.2 the Earth, Dharani is considered as the wife of King 
Yagovarman and as such ‘full to overflowing with virtue, pleasure ang 
wealth’, dharmakamarthasampirna. 


Elsewhere, we learn of trivargaphala, ‘some good fruits resulting from the 


practice of the érivarga’*. We have no concrete illustrations of these good 
fruits, but K.713 of IXth c.? says of King Indravarman that he *brought 
prosperity and joy to his people by the practice of these three rules of 
conduct : 


$rindravarmmà trivarggena 
vardhayan harsayan prajah 


The instrument which helped the king to achieve this end could be uiti 


or ‘polity’, as we are told in connection with Süryavarman I in K.834: 
trivarggaphalabhan, nitya, ‘thanks to his polity he enjoyed the fruits of 
trivarga’4 


It. 


Middle and Modern Khmer 


After having considered the concepts contained in dharma and trivarga 


and their practical applications in Ancient Cambodia, if one consults Modern 
Khmer (either through dictionaries or directly speaking to the users of the 
language) one will be surprised to learn that dharma only means ‘the Law 
preached by the Buddha’, and that trivarga is an unknown words. It was 
also my view until recently, but my philological research has undeceived me 
and compelled me to revise this opinion, then to find new definitions. The 
final hold of Theravada upon the whole Khmer thought is the cause of these 
linguistic upsets; it has not destroyed the Brahmanic inheritance, rather it 
has forced back many elements into the subconscious mind of the community. 
These elements, stripped of their ‘signifiants’ survived in a latent form like 2n 
uderground stream of ‘signifiés’,® that art and texts, properly analysed, are 
capable of bringing to light". . 


In IC. IT, p. 184, st. XI. 

For example K.669 of Xth c., in IC I, p. 169, st. LII; K.834 of XIth c., in IC. V» 
p. 293, st. XXXV. 

In IC. I, p. 19, st. IIL. 

In IC. V, p. 253, st. XXV. 

Trivagg—a hybrid form—occurs in literary Modern Khmer only in the sense os 
‘having three parts or sections’. 

According to Saussure’s terminology: signifiant ‘phonic form’ and signifié ‘meaning! 
If they had not been transferred into the vocabulary of magic at an carlier stegc. 
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1, We are accustomed to read the so-called classical texts (i.e. Middle 
Khmer) with modern eyes, therefore, our knowledge in general admits many 
mistakes. Regarding dharma let us take a significant example—a word which 
forms part of the everyday vocabulary of every speaker : dharmata~dhammata] 
thcmmedaa'. Meaning ‘in gencral, normally’, this word is as innocuous 
as any such simple term which is used in the common parlance of men. 
However, the texts have compelled me to scrutinise this term and explicit it 
as ‘according to the norm, the tradition, the law’. But which law? The 
puzzling thing is that it is not the Law preached by the Buddha even in the 
epoch of Buddhism. Some Buddhist scholars in Cambodia, then, desperately 
glossed over the difficulty by merely referring to a ‘Pali lexicon’—a poor 
makeshift indeed, because the Pali lexicon brings us back again to the concept 
of ‘norm, cosmic law'?. And we have seen that the ancient Khmers had 
always had that idea of the cosmic law, more specifically ‘order’; from which 
emanate the laws which govern society and which constitute the custom, the 
tradition, The ‘signifié’ and ‘signifiant of dharm existed before the final 
take over by Modern Theravada brought in from Mon and Thai countries. 
Besides, the word dharm has found some applications in the Middle Khmer 
writings, and even some counterparts in Khmer proper, such as : 


rapap — ) र 
rapiep $ All meaning ‘order’ with connotative nuances. 
santap’ 


When the authors spoke of ‘the law of the Buddha’, they would say 
brah dharm, ‘the sacred Law’, or more explicitly dharm brak, ‘the Law of the 


Lord (Buddha). Consequently, one must discriminate when reading texts 
in middle Khmer and carefully consider the contexts before deciding upon 
one or the other meaning. 

2. Of course, in the XXth c. dharm is centred on ‘the Law of the 
Buddha’, one of the well-known Three Gems. As such, it constitutes a new 
nucleus for polysemy—whose development curiously recalls the process of 
Semantic expansion of dharma of yesteryear—namely : 


‘stanzas of the texts, prayers’ 


‘the Law of the Buddha’ 


‘religious virtue, uprightness and compassion” 
meer वन 
l. For Middle and Modern Khmer, dharm will be phonologically noted [thls]. 
See PTS., p. 339 : «...general rule, higher law, cosmic law’. 
3. See Cpap’ Kan cau, st, 9-11, in BEFEQ, LXIV, p. 170, 172,183-4 and 193, 
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This compared with 1,3.3.2. shows there was a substitution of a semantic 
pattern for another. However, one should note some empty cases represented 
by ‘cosmic order’ and ‘pious work’. The place for ‘justice’ is not entirely 
empty, considering the subconscious meaning made up for in the XXth c. 
neologism yuttidham, ‘Service of justice’. 

3. What has happened to trivarga? One thing is certain: the term has 
disappeared from the lexicon. Yet its trace is not completely wiped out, 

Let us say at once that the lexical item artha, ‘profit, utility’ has been 
eliminated by another Skt. loan prayoja(n). Nevertheless, it has survived in 
two phrases where it is now spelt arth and pronounced/aa/. 

3.1. The first one is arth pal! [aa baaley/ which is generally understood 
‘the substance of Pali’, i.e. the dharm as taught by the Buddha. The inter- 
pretation of @rtha by ‘substance’ is not far-fetched, if one remembers the 
meaning ‘sense, content, substance’ of Skt. artha. Actually, this phrase 
proves straightforward in its use. 

3.2. The second phrase, dharm arth |thooaa|, is tacitly understood as a 
latpurusa compound, to wit ‘the substance of dharm’, i.e. ‘the dharm of the 
Buddha, the religion of the Buddha’. A semantic equivalent of the prece- 
ding (3.1.), its use is peculiarly restricted, however, to scholastics. Teachers 
of old urged their pupils to : 


study 


learn—— —5 dharm arth 


4 
7 


know 
a kind of device for the attainment of wisdom. 


But recent research revealed two difficulties : 

(a) Semantically, dharm arth does not merely mean ‘the dharm of the 
Buddha’. 

(b) Phonetically, if dharm arth was a tatpurusa compound, the two 
elements should be linked into [thosmmaa/!. The pronunciation 
[०199 aaj suggests two autonomous elements linked into a 
compound, thus reflecting two Separate concepts. 


l. Cf. dhammas(n), (dhamma-|-àsana), meaning ‘the seat of the preaching monk’, p% 
Hounced /thoammaah-_thopmmigh/, - ; 
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These have been seen as two parts of the ancient irivarga, The third, 
kama, has been eliminated therefrom, and with good reason. The modern 
Theravada dooms the object kama, which has been reduced to the lowest 
passions and in particular sexual desire. Then, one understands why the 
Buddhist teachers have banished it from their scholastic device, 


Therefore, a careful discrimination is called for in philology. The 
meaning of ‘sacred texts’ must be confined to present day use. In the 
‘classical’ texts, dharm ürih was a dvandva compound with active elements, full 
of meaning. Our ancient teachers preached to their students ‘Learn dharm 


and aril’, i.e. : ‘The religious law and the social law’ and they banished kama 
for ever. 


Trivarga has evidently survived throughout the Middle Period, but like 
unto the Bull of the kaliyuga it was ‘maimed? or padahino. 
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ब्रजभाषा की उपवाक्योय संरचना 


व्याम प्रकाश 


०.० डॉ० धीरेन्द्र वर्मा ने ब्रजभाषा को तीन प्रमुख भागों में विभाजित किया &—(3) 
पूर्वी (२) पश्चिमी अथवा केन्द्रीय (३) दक्षिणी। पूर्वी ब्रजभाषा के अन्तर्गत मैनपुरी, एटा, 
इटावा, वदायूं और बरेली की वोलियाँ आती हैं । मथुरा, आगरा, अलीगढ़ और बुलन्दशहर की 
बोलियां पश्चिमी अथवा केन्द्रीय ग्रजभाषा के अन्तगंत आती हैं। दक्षिणी ब्रजभाषा में भरतपुर, 
धौलपुर, करौली, पश्चिमी ग्वालियर और पूर्वी जयपुर की वोलियाँ सम्मिलित की जाती हैं। 


इन में पूर्वी ब्रजभाषा पर पूर्वी बोली का प्रभाव होने के कारण बिशुद्ध रूप हमें नहीं प्राप्त 
होता है । दक्षिणी ब्रजभाषा में राजस्थानी प्रभाव दिखलाई पड़ने के कारण इसे भी ब्रजभाषा का 
विशुद्ध रूम नहीं माना जा सकता है । पश्चिमी ब्रजभाषा के अन्तर्गत आने वाली बुलन्दशहर के 
उत्तरी भाग की बोली, खड़ीबोली और ब्रजभाषा के संक्रमण क्षेत्र की बोली होने के कारण विशुद्ध 
नही है । केवल पश्चिमी अथवा केन्द्रीय ब्रज के अन्तर्गत आने वाली मथुरा, आगरा और अलीगढ़ 
की बोली विशुद्ध रूप से ब्रजभाषा के रूप में स्वीकार की जा सकती है। 


अतः प्रस्तुत निबन्ध के अन्तर्गत केवल इन्ही स्थानों में प्राप्य भाषा के सामान्य रूपों को 
दृष्टि में रखते हुए विश्लेषण प्रस्तुत किया गया है । 


१.० उपवाक्यीय संरचना के मूल में क्रियापद ही होते हैं, जो सम्पूर्ण संरचना को शासित 
करते हें किसी भी उपवाक्यीय संरचना के अन्तरगत क्रियापद एक अनिवार्य नाभिकीय तत्त्व 
(Obligatory Nuelear) के रूप में रहता है । इस बात का यह्‌ प्रमाण है कि बिना क्रिया 
पदबन्ध (Verb Phrase) के उपवाक्यों की उपस्थिति सम्भव नहीं हो सकती है, जब कि संज्ञा 
पदबन्ध के अभाव में भी उपवाक्यों का प्रयोग देखा जा सकता है । इस प्रकार क्रियापद उप- 
वाक्यीय संरचना की नींव का कार्य करते हैं। वस्तुतः जिस प्रकार के क्रियापद होते हैं वैसे ही 
तदनुरूप उपवाक्य (Clause Types) का निर्माण होता है। अतः उपवाक्य की आन्तरिक 
संरचना का नियमन क्रियापदों पर ही आश्रित है। 
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१.१ ब्रजभाषा में क्रियापदों की दृष्टि से निम्नलिखित उपवावय-भ्ररूप प्राप्त होते हूँ 


(१) अकमक mer 
(3) सकर्मक TET 
(3) द्विकर्मक sed 
(४ ) प्ररणार्थक we 
(X) वाच्यीय प्ररूप 


इन का क्रमिक विवेचन यहाँ उदाहरण सहित प्रस्तुत किया जा रहा है। 
१.१.१ अकर्मक प्ररूप--इस प्रकार के उपवाक्य TST के अन्तत प्रयुक्त होने वाले क्रिया- 


पद अकर्मक होते हैं । इस के दो अनिवार्य संरचक होते हैं--कर्ता + क्रिया ( अकमक ) । 
उदाहरणार्थ 


(१) रामु सोबतु ऐ। ( राम सोता है ) 
(२) किसन mii ( किसन जाता है ) 
(३) मीरा घूमतिऐ। ( मीरा घूमती है ) 
(४) वु गिरतु ऐ। ( वह गिरता है ) 
(५) बु पद्िताति ऐ। ( वह पछताती है ) 
(६) तू खेलंगो । ( तू खेलेगा ) 

(७) हॉ. चलुंगी। ( मैं चलूंगी ) 


१.१.२ सकर्मक प्ररूप--इस प्रकार के उपवाक्यो का निर्माण सकर्मक क्रियापदों द्वारा होता 
है । इस के तीन अनिवार्य संरचक होते हैं--कर्ता, कर्म और क्रिया (सकर्मक) | उदाहरणार्थ-- 


कर्ता {- कम -- क्रिया 


(१) छोरा रोटी agti ( लड़का रोटी खाता है ) 
(२) कमला फूल चुन्ति ऐ । ( कमला फूल चुनती है ) 
(३) बानं ig गायी i ( उस ने गीत गाया ) 
(४) बिमला मुंह धोमति ऐ । ( बिमला मुंह धोती है ) 
(५) बु पानी — fami ( वह पानी पिएगी ) 
(६) छोरा सवाल पृद्धतु ऐ। ( लड़का प्रश्‍न पूछता है ) 
(७) बु कहानी gi । ( वह कहानी सुनेगा ) 


1.1.3 दिकर्मक प्ररूप--द्विकमंक प्ररूप की संरचना, द्विकर्मक क्रियापदों दवारा सम्पण 
होती है। इस में चार अनिवार्य denm होते हैं--कर्ता, गौण कर्म, मुख्य कमं और शिया 
(feria) । उदाहरणार्थ 
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कर्ता + गौणकर्म + मुख्यकमं + क्रिया 

(3) छोरा कमला ऐ फूलु देतु ऐ। ( लड़का कमला को फूल देता है ) 

(२) ur राम ऐ किताबु दईं । ( उसने राम को किताब दिया ) 
(३) बु wat चिट्ठी लिखति ऐ। ( बह राम को पत्र लिखती है ) 


(४) बु मोहन ऐ खाना परोसति ऐ। ( ag मोहन को खाना परसती t) 
(x) बु राधा È मेंहदी रचति (ag राधा को मेंहदी लगाती है ) 
(६) बु मोहन के कार्ज किताबु लावंगो । ( वह मोहन के लिए किताब लाएगा ) 

१.१.४ प्रेरणार्थक प्ररूप-इस की संरचना अकर्मक तथा सकमंक दोनों ही प्रकार के 
क्रियापदों से व्युत्पन्न प्रेरणार्थक रूपों से होती है । इसमें चार अनिवार्य संरचक 'मिलते हैं-प्रेरक 
कर्ता, प्रेरित कर्ता, कर्म और क्रिया । प्रेरित hat का प्रयोग सदव 'ते? परसगं के साथ होता है। 
उदाहरणार्थ 


प्रेरक कर्ता + प्रेरित कर्ता + क्म + क्रिया 


(१) वाने रामते किताब पढ़वाई। ( उसने राम से किताब पढ़बाया ) 
(२) बु किसन ते पाँव दबवावतु ऐ। ( वह किसन से पेर दववाता है ) 

(३) बु मोहन ते विस्तरु विछवाबतु ऐ। ( वह मोहन से बिस्तर बिछवाता है ) 
(४) वाने मोची ते जूता बनवायौ। * ( उस ने मोची से जूता बनवाया ) 
(५) बु छोरी ते खाना पकबाबति ऐ। ( वह लड़की से खाना पकवाती हैं ) 
(६) बा ने पुलिसते चोरू पकरबायौ । ( उस ने पुलिस से चोर पकड़वाया ) 
(७) बु सीता ते दवाई भिजवाबैगी । ( ag सीता से दवा भिजवाएगी ) 


१:१.५ वाच्यीय प्ररूप--इस प्रकार के उपवाक्यीय uq को दो वर्गों मे विभाजित किया 
जा सकता है- 

(9) कमंवाच्यीय seq 

(3) भाबवाच्यीय प्ररूप 

१.१.५.१ कमंवाच्यीय प्ररूप--इस प्रकार के उपवाक्यों की संरचना में सदेव सकमक 
क्रियापदों का प्रयोग किया जाता है । ब्रजभाषा की कर्मवाच्यीय संरचना में मुख्य क्रिया के भुत- 
कालिक कृदस्तीय रूप के साथ 'जानों' सहायक क्रिया के रूपों का योग मिलता है । कर्ता का 
प्रयोग 'ते' परसर्ग के साथ होता है । इस प्ररूप के तीन संरचक हैं--कर्ता, कमं और क्रिया 1 
उदाह्रणाथं. 


— 


Tat + कमं +क्रिया (सकमंक मुख्यक्रिया it सहायक क्रिया) 
(१) बा ते आमु खायौ गयौ । ( उस के द्वारा आम खाया गया ) 
(र) बा ते कामु करो जाएगी । ( उस से काम किया जाएगा) 
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(3) बिमला ते फूलु सूंघ्यौं गयो । ( बिमला द्वारा फूल सूंघा गया ) 
(४) बा ते छोरा mT I ( उसके द्वारा लड़का मारा गया ) 
(x) बा ते पाँ5 धोयौगयौ। ( उसके द्वारा पैर धोया गया ) 

(६) मोहन ते किताबु पढ़ी गई। ( मोहन के द्वारा पुस्तक पढ़ी गई ) 


१.१.५.२ भाववाच्यीय प्ररूप--इन की संरचना अकमंक क्रियापदों द्वारा सिद्ध होती है। 
भाववाच्यीय रूपों की संरचना में मुख्यक्रिया का भूतकालिक कुदन्तीय रूप तथा सहायक क्रिया 
'जानौं' या मुख्य क्रिया का वर्तमानकालिक कृदन्त तथा सहायक क्रिया 'वननौ' के रूप सहायक 
सिद्ध होते हैं। इस प्ररूप में क्रिया के रूप पुरुष-बचन या लिङ्ग-वचन से प्रभावित नहीं होते । 
मुख्यक्रिया और सहायक क्रिया के बीच निषेधात्मक ‘are’ या नाये का प्रयोग होता है। इस 
के दो मुख्य संरचक है-कर्ता और क्रिया । उदाहरणार्थ-- 


कर्ता + मुख्य क्रिया + नाय॑/नाइं + सहायक क्रिया 


(१) बा ते seg नायं agi ( उससे उठते नहीं बनता ) 
(२) मो ते wu नायं वन्तु। ( मुझसे चलते नहीं वनता ) 
(३) बा ते dag नायं agi ( उससे सोते नहीं बनता ) 
(४) बा ते जातु नायंबन्तु। ( उससे जाते नहीं बनता ) 
(५) बा ते उठ्यो नाई जातु । ( उससे उठा नहीं जाता ) 
(६) मो ते वंठ्यौ नाइ जातु। ( मुझसे dor नहीं 'जाता ) 
(७) बा ते west नाई जाइगौ । ( उससे रुका नहीं जायगा ) 
(s) वा ते जाग्यो नाइ गयौ। ( उससे जागा नहीं गया ) 


२.० निष्कपंत : ब्रजभाषा में उपवाक्य प्ररूपों की ६ प्रकार की संरचनाएं प्राप्त होती R- 

(१) अकर्मक प्ररूप = कर्ता + क्रिया (अकर्मक) 

(२) सकर्मक प्ररूप = कर्ता {- कमं + क्रिया (सकर्मक) 

(३) द्विकर्मक seq = कर्ता -गौण कर्म -- मुख्य कमं + क्रिया (द्विकमं क) 

(४) प्रेरणार्थक प्ररूप = प्रेरक कर्ता + प्रेरित कमं + कर्म + क्रिया 

(५) कमंवाच्यीय प्ररूप = कर्ता-|-कमं + मुख्य .क्रिया (सकर्मक क्रिया का भूतकालिक 
कृदन्तीय रूप) -- सहायक क्रिया 'जानौं' का रूप 

(६) भाववाच्यीय प्ररूप = कर्ता +-मुख्य क्रिया (अकर्मक क्रिया का भूतकालिक 
कृदन्तीय रूप या वर्तमानकालिक कृदन्तीय रूप) Hd 
(नाइं/नायं) + सहायक क्रिया - (smit या 'बननौ' के रूप) 


२.१ आरेख द्वारा प्रस्तुतीकरण--उपर्युक्त उपवाक्य प्ररूपों को सम्मुख दिए ame ह 
इस प्रकार प्रस्तुत किया जा सकता है-- 
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ब्रजभाषा की उपवाक्यीय संरचना 


bè ९ (LEk, (blb, 10%] ७४- ७]1॥१ ७१] - (hà ०2१ ope/h2ob op 1७ Ib] owie) 19%] hake + 18७. 


5 Ibs] shiDB-- 


bab hlpelbelk (bè ७182५ ५०५०६ 1७ 10%| ७४७७ ) 1094] 0३ + her jou (atan) या I Pee LES 
bas HR bas Shen] 
Ws) fae + [Dee P395 + [Pie $k 
^ 
tas spl (७७५७४७) हर 
bak Shep 
(७७५४७) 10% + Ibe 
/ bas ie 
b25 ७७००1९ 
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ON SOME BHOJAPURI WORDS 


Sheo Shankar Prasad 


Bihari which is derived from Magadht, consists of three defined groups— 
Bhojapurt, Maithili and Magadhi. The first one i.e. Bhojapurt is influenced 
by Kosalı also and is not deficient in ‘tatsama’ words. In the present article 
T have tried to trace the development of the following Bhojapuri words :— 


l. Amtara (अंतरा) — The Bhojapuri word ‘amtara’, meaning ‘inter- 
mediate space’ is traced to the Sanskrit word ‘antara’, meaning ‘a hole’, 
intermediate time or space, difference between two things!. In Bhojapuri 
the final vowel has been lengthened or it might be taken to be an evolute 
from the indeclinable ‘antara’, meaning in the middle?. 


Example :—‘Pagali ke dekha ke larikà saba konā amtara me luka gale. 
(पगली के देख के लरिका सव कोना अंतरा मे लुका गइले) 
(Seeing the mad women, all the children hid themselves 
in the corners and the intermediate spaces). 


2. Inara (इनार) —The Bhojapur1 word “ingra’ is used in the sense of 
a ‘well’, It is an evolute from tindra’, literally one who gives waters. In 
Indian mythology Indra, the lord of gods is considered to be the rain-god as 
well as master of water-resources. Village-people regard ponds and wells 
co 
l. antaram avakatdvadhiparidhànüntardhirbhedatàdarthye] 


chidráimi yavinabahir avasaramadhye’ntaratmani ca || 
Amara., 111.9.187. 


2. athdntare’ntara | 
antarena ca madhye syult......[] 
Ibid., III.IV.10. F m T 
3. um drnatiti và—he who gives food, but as the material cause of food is water, 


i li DEPO ter”. ; 
mplied meaning of पढ js water Etyomologies of Yaska 


306 RTAM 


as seats of Indra (indrasana). In ancient India people used to get water from 
wells. Hence, later on wells came to be known as ‘indra’. Due to svarabhakti 
first of all ‘indra? becomes ‘indara’ and due to working of assimilation jt 
developes into ‘innara’ and later on it changes into ‘indra’. Besides inara, 
inard and indra are also used in Bhojapuri. Sometimes ‘indrd’, is used in 
the sense of a big well. 


Dr. Sukumar Sen has derived this from ‘indragara’ (dwelling of Indra). 
But I think there is no use of deriving this word from ‘indragara’ in lieu 
of ‘indra’. 
Example :—bara sundara inara ba (बरा सुन्दर इनार बा) 
The well is a nice one. 


8. Uchala (sett)—The word ‘Uchdla’ conveys the sense of ‘vomiting. 
It is derived from the causative of the root ‘cal? prefixed with ‘ul’, meaning 
‘to jump up’, ‘to fly upwards’. Uchala literally means ‘going upwards’. The 
natural course of chewed food particles is to go downwards to the stomach 
through the gullet. But sometimes, due to certain causes the chewed food 
particles are ejected from the stomach through the mouth. This action is 
known as ‘uchala’ (vomiting). 


uccala > Ucchala > uchala. 


Example :—Babua ke uchala ho gaila ha (बबुआ के उछाल हो गइल हा) 
(The boy has vomited). 


4. Kaniya (sft) —The Bhojapuri word ‘Kaniya’ is traced to the Sans- 
krit word ‘kanya’, meaning ‘daughter’, ‘unmarried girl’. But in Bhojapurl 
it conveys just the reverse sense. It means a bride, a newly married woman. 
As a rule virgins are accepted as brides. What to talk of higher castes, even 
'$üdras' prefer to marry virgins. Thus, later on it came to denote ‘bride’, 
‘newly married woman’. 


Example :—Kaniya dekha cale ke cahim (कतिया देखे चले के चाहीं) 
(We should go to have a look of the bride). 


In the ‘Satapatha Brahmana’ ‘rajanya’ and ‘dyauk’ are pronounced as ‘rajaniye 
and ‘diyauhi’ respectively. Besides this, in the Yajurveda and even in the Rgveda T 
see that ‘bhđvyam? and ‘varen yam’ are pronounced as ‘bhaviyam’ and है 
respectively. Thus we come to know that there was a tendency to separate 


1, Kanya Kumari. Amara., 11.6.8, 
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conjunct consonants with ‘y’ by placing an ५१ before the first consonant. Thus 
‘Kanya’ becomes ‘Kaniya’ in Bhojapurt and other allied dialects. 


5. Kala ("a)—The Bojapurt word ‘Kala’ is a ‘tatsama’ word. In 
Sanskrit it is used in the sense of sweet and indistinct soundi, But in 
Bhojapuri it is used in an altogether different sense. It conveys the sense of 
rest, the reverse of which is still preserved in the word ‘vikala’ (agitated, 
restless). 


Example:— Kaisana larika hava, tohara taniko kala na pare. (कइसन लरिका gu, 
तोहरा तनिको कल ना परे) 
(What sort of boy you are? You do not take rest for a while). 


Monier Williams thinks that it is word of doubtful etymology. I think 
it is a word of Indo-European origin and it is somehow or the other related 
with the English word ‘calm’, an adjective meaning peaceful, quiet. 


6. Jévanára (जेंबार)—The Bhojapur! word ‘Jévanara’, meaning ‘feast? 
is derived from the Sanskrit word *7emana', meaning ‘food’3. 


We come across this word in the Srimadbhagavata‘, 


Jemana is not a word of Indo-Aryan origin. It has been borrowed from 
Non-Aryan language. In Santal, we come across the word Jam and in Kuruku 
Jome’. In some of the modern Indian languages the word ‘Jemvana’ or its 

different forms are very popular. For example Hindi—Fimvana, ‘to eat’, 
3 ‘jemand? to feed; Marathi—jeune, ‘to eat’. 

In Apabhraméa ‘m?’ coming betwen two vowels is changed to ‘V> 
Thus ‘jemana’ becomes Jévana. This is a very popular word of Bhojapuri 
folksongs. 


1 

l. Kakali tu kale sūkşme dhvanan tu madhurasphuje kalak | Amara., 1.7.2. 

2. “Calm—an adj. meaning peaceful, quiet, particularly used of the weather, free from 
wind or storms, or of the sea, opposed to rough. The word appears in French calme, 

. through which it came into English, in Spanish, Portuguese and Italian calma. 

Most authorities follow Diez (Etym. wörterbuch der romanischen sprachen) in tracing the 
origin to the Low Latin ‘cauma’ an adaptation of Gr. Kauma, burning heat, Kai, 
‘to burn’. The Portuguese ‘calma’ has this meaning as well as that of quict. The 
connection would be heat of the day, rest during the period, so quict, rest, peaceful- 
ness. The insertion of the ‘l’ which in English pronunciation disappears, is 
Probably due to the Latin calor, heat with which the word was associated. Encyclo- 
baedia Britannica, 11th Ed. Vol. V Cal.—CHA), p. 59. 

3. Jemanam leha aharo nighaso’nyda ityapi] —— Amara.2-9.55-56. 

£. etat subydbhis caritam murdreraghirdanam fddvala-jemanam ca | Bhàg, X.14.60. 
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It is used both as a substantive and a verb. 


(i) Asa substantive—Sone Ke thala me j&vanà parosala ba (सोने के थाल मे 
जेवना परोसल बा) (The food has been served in the golden plate. 

(ii) As a verb—Panditaji, jévala jaya (पंडितजी, जेवल जाय )—Panditajt, 
please be kind enough to eatit. Jévandra’ an evolute from ‘jévana’ is used 
in the sense of a ‘Feast’. 


Example :—Zja hamara kan jévanara ba, raud jarüre dila jai 
(आज हमरा कन जेंवनार बा, रउआ जरूर आइल जाइ ) 
(To-day we have arranged a feast, please do come). 


7. Jon (arg)—The Bhojapurt word ‘Jonhi’, meaning ‘Star’ is an 
evolute from Sanskrit word ‘Zyautsni’! (ज्यौत्स्नी), ‘meaning moonlit night. 
It is presumed that besides this sense, it might have been in vogue in the sense 
of an object endowed with light ( jyotsnd asti asya iti). Stars are also endowed 
with light. Hence on the analogy of yotisi —Star (77० asti asya iti) it came 
to denote stars also. 


In Prakpta, Sanskrit ‘tsn’ is changed into ‘nh’. Thus ‘jyotsna’ becomes 
Jonka’? and *Jyautsn? changes into ‘jonhi’. Later on in Bhajapurt it becomes 
€4, » 

‘jonh’. 


Example :—Akasa mem jonhi dekhai naikhe deta. (आकास में जोन्ही देखाइ नइखे देत।) 
(Stars are not visible in the sky). 


8. Tatala (maa)—The word ‘tatala’, meaning ‘hot’ might be traced 
to the word ‘tapala’ which is derived from ‘taptala’ like the words ‘mdamsala’, 
‘pesala’ etc. Due to assimilation ५? is replaced by ‘t? and the resultant is 
‘tatala’. 

Example :—dhata barā tatala ba (भात बरा तातल ar) 

(The boiled rice is very hot.). 


We also come across this word in Maithili. Vidyapati, the famous poet 
of Mithila has used this word—tatala saikata bari bindu sama. (तातल aaa बारि 


विन्द्र सम 1) 
9. 3/25 (बतास)-The word ‘batasa’, meaning ‘wind’ is a vey 

popular word of Bhojapurt speaking area. In the Vedic language the nomi- 

native plural of masculine ‘a’ stems is optionally formed with ‘asas’. 

1. Jyautsni candrikayanvita | Amara., 1.4.5. 

2. param jonha unhā garalasarisa camndagaraso | , Karpüramanjart, XI. II. 
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Example :—brahmanasah, Janàsaji. etc, 


It is presumed that word vata (wind) which is always used in plural, 
might have been declined in its nominative plural as 'vátüsa and was more 
popular in the mass than the regular form ‘vata, Hence we do not come 
acros the word in Sanskrit literature, but it is in vogue in the Magadhan 
languages. 


Besides this sense, it is also used in a bad sense. 

Example :—balara mata Jdim, hava batasa laga jai (वाहर मत जाई, ह्वा 
वतासं लाग जाइ 1) 
(Do not go outside, otherwise you will fall a victim to evil 


. spirit). Here ‘batdsa’ denotes evil spirit, for such things move 
with the help of wind. 


Due to phonetic change ‘v’ changes into ‘$’ .and thelong vowel is 
shortened. Thus ‘vatdsa’ becomes ‘batdsa? in Bhojapurt. 


Example :—Batasa bahata (वतास बहता ) (Now the wind is blowing). 


In Maithili, in the place of ‘batasa’ we come across ‘basata’. This is 
nothing but an example of metathesis. 


Example :—Basata bahai chai. (बसात Tez छइ 1) 


The word is also found in Bengali and Oriya. 


Bengali—Batasa baite che. (याडाग्र ICS Ta !) 
Oriya —Batasa haü chi. ( STult ^d m B 1) 


10. Bhitabalia (भितबसिम्र)—T'his is an example of contamination in 
Bhojapurt. Here two words get fused into one, each, contaminating the 
Other. Thus first of all it might have changed into ‘bhitabala’ and then 
‘bhitabalia’ in the colloquial dialect. 


Example :—bhitabalia ke lage paisa gira gaila ba (भितबलिआ के लगे पइसा 
गिर गइल WT) (The paisa has dropped near the wall.) 

The word is used in some parts of the district of Ballia (U. P.). 

ll. Sidha (atat)—The word Sidha is a very popular word of Bhoja- 
m 


1. fo jata eva brathamo manasvan devo devàn kratuna paryabhisat | 


: ; ., 11.12.2. 
2००४ Susmad rodosi abhyasetam nrmgasya mahnd sa jandsa indrek || RV., 1 
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puri region. It is an evolute from the Sanskrit word ‘siddha’, Meaning 
‘accomplished, proved, valid, sound, celebrated, well-known. The word 
has two-fold development in Bhojapurt, one in the form of ‘Sidha’, meaning 
uncooked articles of food and the other in the form of ‘sijhala’, meaning 
cooked. Thus we see that the same word conveys two sets of meanings, one 
being just the reverse of the other. 

In India cooked food like rice, pulse etc. cannot be given to Brahmins as 
‘pratigraha’ (gifts), for they are considered to be ‘afuddha’ (defiled), being 
touched by other castes. Hence, uncooked rice, pulse etc. are supplied 
to them, for these items of food are taken to be ‘siddha’, i.e. proved to be 
unpolluted with the contact of other castes. In short, they are taken to be 
*touch-proof? or valid (siddha). Hence they are called ‘sidha’. 


Siddha > sidha >  sidha. 
Later on, the meaning of the word underwent expansion and it denotes 


‘ration’ also. 


Example :—raudm kahām jatani ? Sidha—bari — kharide — jütam 
(रऊआ कहाँ जातानी ? सीधा-वारी खरीदे जातानी 1) (Where are you going? Tam 
going to purchase the ration). 


Besides this, it is also used in the sense of articles of food for daily use. 


Example :—Dekha aja ke sidh bà ki nā (देख आज के सीधा बा किना) 


(Go, and see in the store whether articles of food meant for 
to-day are there or not). 


In the Western part of Bhojapurispeaking region, it denotes ‘wheat-flour’ 
also, for, wheat grows abundantly in this part and it constitutes the staple 
food of the people of the region. 


Example :—gohüm ord gaila bà, sera bhara sidha hamara ke din 
Gig ओरा गइल बा, सेर भर सीधा हमरा के दीं ) (We have TU 
short of wheat, please give me a seer of wheat flour). 


The word Sidha (stat) is also used in Bengali and Oriya. 
Bengali :—thakura ke side die dao ( Bray & सीढळ दीड था) 
Oriya—Baba ku sida dei de, CEI) D IIT ६, (० %l) 


1, Siddhe nirortta-nispannau | Amara., 3.1.100. 


DEFINITION OF POETRY IN SAHITYASUDHASINDHU 


Ram Pratap 


A critical survey of the history of Sanskrit poetics shows that at different 
times different and contradictory thoughts were prevailing regarding the 
nature and soul of poetry. There is a long series of numerous definitions, in 
which attempts were made to clarify the inner sense and outer form of poetry. 
Some of them give prominence to form, while others lay more stress on 
substance or suggested sense. 


Bharata, in his famous book, Natyasastra, has described the plot as the 
body of poetry’. Elsewhere he asserts that the soul of poetry is rasa or 
sentiments. Next to Bharata is Bhámaha who says that both word and 
meaning together constitute poetry, and that there are two varieties of poetry?. 
This definition of poetry is akin to the one given by Prof. A. C. Bradley, in 
which he says, “If substance and form mean anything in the poem, then each 
is involved in the other, and the question in which of them the value lies has 
no sense’, Poetry essentially consists of form and substance, and just as 
there is no substance apart from form, so there is no form apart from subs- 
tance. It follows, therefore, that in poetry form and substance must have a 
mutual and innate relations. Western scholars have also pondered over the 
issue of the soul of poetry. S. T. Coleridge, one of the greatest English 


a DUE 


. L इतिवृत्त तु काव्यस्य शरीरं परिकीतितम्‌ | Näpasāstra (G.O.S.), 21.1. 
^. एक एव तावत्परमार्थतों रस: सूत्रस्थानीयत्वेन रूपके प्रतिभाति । न हि रसादृते कश्चिदयं: 
प्रवतेते । Ibid., pp. 273-4. 
3. शब्दाथौ सहितौ काव्यं गद्यं पद्यं च तद्‌ द्विधा Il £००६४० 1.16. 


Oxford Lectures on Poetry, p. 16. 
* ह. Krishnamoprthy : Essays in Sanskrit Literary Griticism, Dharwar, 1964, p. 212. 
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critics, says, “Good sense is the body of poetic genius, fancy its drapery, 
motion its life and imagination the soul’’?. 


Vigvanathadeva, a South Indian scholar, in his Sahityasudhasindhu, a 
notable work on Sanskrit poetics written in 1952 A.D.*, has placed the view 
of former dcdrya-s regarding definition of poetry in two categories. Under 
the first category come those theorists who regard the existence of poetry both 
in word and sense. He has not mentioned the names of the propounders of 
this view but indirectly refers to Bhamaha, Udbhata, Rudrata, Anandavar- 
dhana and Mammata. Under the second category are placed Candidasa and 
others who consider the existence of poetry in wordt. He has refuted the 
first view by arguing thus: If both §abda and artha are to be regarded as 
kavya then one would have to believe in the existence of two kduya-s viz. 
fabdakavya and arthakauya at one place which is not possibles. 


Those who consider poetry in word only have been refuted thus: Delight 
is obtained not only through words but also through the objects denoted by 
those words®. 


Vigvanathadeva has critically examined in detail these theories, i.e. 
(i) either a union of word and sense is called poetry or (ii) the word only can 
be regarded as poetry. He himself considers that sentence as poetry which 
is easily understandable and which produces supreme bliss". He uses neither 
sabda (word) nor Subdirthau (word and sense) but vakya (sentence) for giving 


—————— 


l. Biographia Literaria, p. 180. 

2. Ed. Ram Pratap, Bharatiya Vidya Prakashan, Delhi, 1978. As this work was not 
published before and was available only in manuscript form, it could not attract 
the attention of scholars, though all aspects of Indian poetry are dealt with in it 
just as in Mammata’s Kavyaprakdfa and Viévanatha’s Sahityadarpana. The work 
presents before us a complete scheme of poetics incorporating the ideas of almost all 
important thinkers in the field up to end of 16th century. 


3. केचित्त, आस्वादव्यंजकत्वमेव काव्यत्वप्रयोजकं तत्त, शब्दे चार्थे त्राविशिष्टमिति शब्दः 
बदर्थेपि काव्यत्वमिति प्राहुः । केचित्त “अदोषौ तद्धि शब्दाथौ सालंकारौ गुणात्विती | 
काव्यमेतदिति भ्राहुरलंकारविशारदाः |" Sahityasudhasindhu, 1.4, (ortti) 

4. काव्यं करोतीत्यादिव्यवहारस्तु शब्दपरतया नेयः । तेनास्वादजीवातुः पदसन्दर्भः काव्यमिति ` 
चण्डीदासभ्रभूतयः | bid. 

5. नाद्यः केवले शब्दे केवले चाथं तद्व्यवहारात्‌ | Mbid. : 

6. तन्न, आस्वादवदर्थोपस्थापकपदत्व॑ पदोपस्थाप्यास्वादवद्थ॑त्व॑ वा काव्यमिति. वितिरे 
विरहेणोभयस्य काब्यत्वात्‌ । 1717. 


7, जायते परमानन्दो ब्ह्मानन्दसहोदरः | यस्य भवणमात्रेण तद्वाक्यं काव्यमुच्यते 1 7947 I i 
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his definition of poetry. Here the word vakya is significant and reminds us 
of the definition given by the other important poetician, Vigvanatha, who has 
propounded that poetry consists in sentence (vakya). He defines poetry as a 
kind of sentence, the soul whereof is rasat. According to him, a sentence is 
a collection of words possessing compatibility, expectancy and juxtaposition 
(or proximity)*. A sentence without having these three qualities cannot 
express its complete sense. It is a known fact that a sentence is a group of 
words which have complete sense. Hence, this use of the vakya for defining 
the nature of poetry made by Visvanathadeva steers clear of all that criticism 
is levelled against the theory of fabdakazya and it establishes that both word 
and sense in their harmonious combination should be regarded as poetry. 
This theorist seems to be a staunch supporter of the view of Bhojadeva who 
includes the word rasa in his definition of poetry and puts more stress on the 
highest delight which is the main purpose of poetry’. Visvanathadeva uses 
word akhanda in his statement which may have three fold meaning: (1) union 
of word and sense, (2) synthesis of vibhiava-s (excitants), anubhdva-s (ensuants) 
and vyabhicaribhava-s (variants) with sthayibhava-s (permanent emotions), and 
(3) union of knowledge and supreme delight. Thus he advocates that real 
poetry is a combination of these aforesaid elements and that it aims at giving 
the highest bliss. His own definition of kanya is as follows, “The sentence, 
mere listening of which (due to being easily understandable) gives birth to the 
highest delight akin to the taste of ultimate reality, is called poetry‘. The 
use of the term brakmanandasahodara (delight like summum bonum) in this defini- 
tion clearly means that poetry does not give pleasure of an ordinary type but 
renders an extraordinary type of pleasure comparable to the highest bliss. 
Here he is right in putting a great stress on the highest delight which is the 
main purpose of poetry. 


Ce E eT 


1. वाक्यं रसात्मकं काव्यम्‌ | Sakityadarpaye, 1.3. 

2. वाक्यं स्याद्‌ योग्यताकांक्षासत्तियुक्तः पदोच्चयः । Ibid., 7-1. : 

3. वस्तुतस्त्वदोषगुणवत्काव्यमित्यादिवाक्यप्रतिपादितस्वगंविशेषजनकतावच्छेदक॑ काव्यत्वम- 
खण्डं कल्पनीयं तदेव लक्षणमस्तु, किमनेनानुगतेन लक्षणेत | 5४१०१५०६०४१०५, 1.4 (ertti), 

t lbid., 1.4, cited above, f.n. 7 on p. 318 
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THE SAMKHYA AS DEPICTED IN THE 
MAHABHARATA* 


V. G. Rahurkar 


Perhaps the most valuable passages concerning the development of the 
Samkhya speculation, after the period of ancient speculations from the Vedas 
and the oldest Upanisads are those, (which belong to the period of the 
Mahabharata and the Puranas. This period extends roughly from about the 
fourth century B.C., down through the first century A. D.) It is intended to 
consider in this paper, the Moksadharma* and the Bhagavadgita* to study the 
Samkhya philosophy as depicted in the Mahabharata. Some portions of the 
Anugita? contain some interesting passages but they are repetitions from the 
Moksadharma and the Bhagavadgita. 


The distinction between Prakfli and Purusa has been extensively 
expounded in the Santiparvan. Here the word Sativa stands for Prakrti and not 
Brahman. But Keith, seeing that Sativa was used as the subject of comparison 
of a spider, erroneously maintains that Sativa is referring to the Brahman. It 
will be clear from the two verses quoted below that his explanation is 
erroneous because it goes against the context : 


सुजते हि गुणात्‌ सत्त्व क्षेत्रज्ञः परिपश्यति । 
"संप्रयोगस्तयोरेष सत्वक्ष ज्ञयो धरः u 
स्वभावसिद्धमेवेतत॒ यदिमान्‌ सुजते गुणानू । 
ऊर्णनाभियंथा ae विज्ञयास्तत्तुवद्‌ गुणाः dui 


All references to the Mbh. in this paperare to the Critical Edition of the Mbk., 
B. O. R. I., Pune, 4. 
Chapters 168 to 353 in the Critical Edition of the Mahabharata, from the 12th parsan, 
namely the Santiparvan. 

Chapters 23 to 40 of the sixth parvan, namely Bhigmaparoan, 
14th Afvamedhika barvan. 
$ Mbh, XII.187.42-49, 
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We find a reference in the Mbh. of the Samkhya—knowledge being called 
Vaifegika which was imparted to Janaka by Paiicasikha of Parāśara gotral, 
Leaving aside the paths of mere knowledge or action, Sámkhya lays down 5 
third path, a combination of knowledge and action. 

In the dialogue between Janaka and Sulabha, the latter uses the word 
Samkhya in the sense of a particular kind of constituent of sentence : 

सौक्षम्यं सङ ख्याक्रमी चोभौ निर्णयः सप्रयोजन: । 
पञ्चेतान्यर्थंजातानि वाक्यमित्युच्यते नृप ॥ 
दोषाणां च गुणानां च प्रमाणं प्रविभागतः । 
कंचिदर्थमभिप्रत्य सा संस्येत्युपधार्यंताम्‌ ॥2 
At one place? in the Mbh. thirty qualities of the body have been mentioned. 
This is not met with in the later Samkhya philosophy of the Karika-s. 


In the same farzan the eightfold varieties of Prakrti, sixteen varieties of 
modifications and the nine kinds of creation‘ are mentioned but they are not 
found in the later Samkhya Texts. 


There are divergent views of Paficagikha about the Samkhya categories 
found in the Santiparvan. The same is the case of the doctrines expounded by 
Devala in the same farvan. However, in the midst of divergent expositions, 
all agree with regard to the exposition of Brahman or Tsvara. Even though 
the plurality of Purusa-s has been accepted, Brahman has been described as the 
basis of alls. Asuri got merged in Brahman’, 

The term Samkhya is derived from the noun Samkhyà (meaning ‘number’) 
and also calculation and reasoning’. In the Mbh. it is said, ‘““The Samkhya-s 


—— — 


यस्माच्चंतन्मया प्राप्तं ज्ञानं वेशेषिक पुरा । Jbid, XII. 308.23 
Ibid., X11.308.79-82. 


विशतिदेश चैवं हि गुणाः संख्यानतः स्मृताः । 
समग्रा यत्र वतंन्ते तच्छरीरमिति स्मृतम्‌ । Ibid. XIL. 308.112 
4. अगव्यक्तमाहुः प्रकृति पुरा प्रकृतिवादिन: --- Ibid. XII. 294.27 
एताः प्रकृतयश्चाष्टौ विकाराश्चापि पोडश || 788. XII. 294.29. Also 
एतानि नवसर्गाणि तत्वानि च नराधिप | 
चतुर्विशतिरुक्तानि यथाश्रुतिनिदशनात्‌ ॥ Ibid. XII. 298.25 
5. बहूनां पुरुषाणां स यर्यका योनिरुच्यते । 7/4. XII. 338.25 
6, यत्तदेकाक्षरं ब्रह्म नानारूपं प्रदृश्यते | 


आसुरिमंण्डले तस्मिन्‌ प्रतिपेदे तदव्ययम्‌ ॥। Ibid. XII 211.13 
7. Of. carca sámkhya vicáragà— Amarakoia, 
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exercise reason (samkhya), and discuss Nature (Prakrti) and the twentyfour 
principles, and are, therefore, called Samkhya”}, 


The Samkhya knowledge is said to be unparallelled—There is no know- 
ledge like that of the Samkiya, no power like that of Yoga. Samkhya is the 
highest knowledge’. 


On the basis of the fact that the word ‘tanmatra’ is not mentioned in the 
Mbh., a number of scholars come to the conclusion that the Samkhya depicted 
in the Mbh. is,.as it were, the seed of the later Sümkhya?. Emphasis on merely 
the presence of a word in dealing with philosophical problems is undesirable. 
The Mahābhārata accepts the classification of categories which proves that it 
has no grudge in accepting the tanmaira‘, 


The Prakrti and Puruga are said to be mutuall y inter- 
de pendent and of a mutually mixed nature in the Mbhë. 


At a number of places in the Mbh., Prakrti and Puruga are said to be 
similar in nature?, Yajfiavalkya, however, introduces the topic of their 
dissimilarity’. 


1. संख्यां प्रकुवंते चेव प्रकृति च प्रचक्षते । 
तत्त्वानि च चतुर्विंशत्‌ तेन सांख्यं प्रकीतितम्‌ ॥ 10७. XII. 294. 41 
2. नास्ति सांख्यसमं ज्ञानं नास्ति योगसमं बलम्‌ । Ibid. XII. 304. 2, 
Samkhya System, Keith, p. 73. 
गुणाः पूर्व॑स्य॒ pa प्राप्नुवन्त्युत्तरोत्त रम्‌ | 
तेषां तावद्यथा यच्च तत्तत्तावद्गुणं स्मृतम्‌ di 
5. द्वाविमौ पक्षिणौ नित्यौ संक्षेपौ चाप्यचेतनौ । 
एताभ्यां तु परो यस्य चेतनावान्‌ स उच्यते ॥ Mbh. XIV. 49.15 
6. अनाचचन्ताबुभावेतौ अलिगो चाप्युभावपि । 
उभो नित्यावविचलौ महद्भ्यश्च महत्तरो ॥ Ibid. XII. 210. 7 
उष्णीशवान्‌ यथा बस्ट्रैस्त्रिभिभंवति संवृतः । 
संवृतोऽयं तथा देही सत्त्वराजसतामसँः ॥ Ibid. XII. 210. 12 
विकारं प्रकृति चैव पुरुषं च सनातनम्‌ । 
यो यथावद्विजानाति स वितृष्णो विमुच्यते i 7७४८ XII 210. 35 
7. चलां तु प्रकृति प्राहुः कारणं क्षमसर्गयोः | 
आक्षेपसगंयोः कर्ता निश्चलः पुरुषः स्मृतः ॥ Ibid. XII 306. 42 


AS 
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The adhyatmam, adhibhütam and adhidaivatam mentioned in the 7th sütra of 
the Tattvasamása has been defined in the Mahabharata as has been done in all 
the commentaries of the former!. 


The ‘satkaryavada’ of the Samkhya-s and ‘Puruga’ as the twentyfifth 
principle are mentioned in— 


अनुलोमेन जायन्ते लीयन्ते प्रतिलोमतः । 
गुणा गुणेषु सततं सागरस्योर्मयो यथा n? 


There are again references in the Mbh. to 23, 24, 25, 26 and 30 
principles of the Samkhya-s. The Bhagvadgita throws a flood of light on the 
natures of Prakrti and Purusa®. One must admit that there is discordance 
here between different passages dealing with the Sdmkhya. But that does not 
prove that these descriptions are not to be reckoned as serious philosophy. 
Edgerton? is right when he asserts that the Adoksadharma, cannot, however, 
compare with the Bhagavadgita in either philosophical depth or poetic merit. 


An early form of the Sagkhya in the Mbh.5 contains the older formula- 
tion of Samkhya. Frauwallner®, in fact, makes a bold claim that the 
group of verses contains the original form of the Samkhya which knows 
nothing of the Guna-theory while Johnston? sees in sit evidence for his 
notion that the Guga-theory or Bhiva-theory was a little more than 
“‘psychical qualities". Van Buitenen? does not see eye to eye with these 
scholars and points out to two uses of the term bhava’. 

The Prakrti of the Samkhya-s does not create any modification which 
is not superintended over by the Puruga. 


The pertinent verses from the Mbh. can well be taken, at this juncture, 
for discussion— 


1. मनोऽध्यात्ममिति प्राहुर्यथा श्रुतिनिद्शनम्‌ । Ibid. XII. 301. 11 
or बुद्धिरध्यात्ममित्याहुः यथावेदनिदर्शनम्‌ । Ibid. XII. 301. 13 
or अहँकारिकमध्यात्ममित्याहुस्तत्त्वर्दाशनः । Ibid. XII. 301. 12 

2. Ibid., X11.294.32. 

3. Bhagavadgita, 13.19, 20, 21, 23, 29. 

4. Beginnings of Samkhya Philosophy, p. 255. 

5. 211.189. . 

6. Untersuchung zum Moksadharma. pp. 179 ff. 

7. Early Samkhya, pp. 29-32. 

8. Studies in Samkhya, p. 153. 

9, (i) Sensations, qualities and condition, 

(ii) Successive evolutes of buddhi. 
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पुरुषाधिष्ठितं भावं प्रकृति: सूयते सदा । 

हेतुयुक्तमतः सवं जगत्संपरिवर्तते i 

दीपादन्ये यथा दीपा प्रवतंन्ते सहस्नशः | 

प्रकृतिः सूयते तद्वदानन्त्यान्नापचीयते ।2 

अव्यक्तकमंजा बुद्धिरहंकारं प्रसूयते । 

आकाशं चाप्यहङ्काराद्वायुराकाशसम्भवः ॥2 

वायोस्तेजस्ततश्चाप अद्‌भ्योऽथ वसुधोद्गता | 

मूलप्रकृतयो ह्यष्टौ जगदेतेष्ववस्थितम्‌ ॥4 

नवद्वारं पुरं पुण्यमेतेर्भावे: समन्वितम्‌ । 

व्याप्य शेते महानात्मा तस्मात्पुरुष उच्यते ॥।5 

हेतुयुक्ताः प्रकृतयो विकाराश्च परस्परम्‌ । 

अन्योन्यमभिवतंन्ते पुरुषाधिष्ठिताः सदा us 

The Prakrti is called हेतुयुकत or प्रयोजनवती i.e. ‘endowed with a purpose? 

in this passage. The Prakrti gives birth to the world, being superintended 
over by the Purusa. This does not mean at all that Prakfti is dependent on 
Purusa. Prakrti is called here as that, from which the world evolves and that, 


in which the world merges. That is Prakrti is independent. Dr. Radhakrishnan, 
however, says that Prakrti is ‘purusadhisthita’, i.e. dependent. 


That the Prakrii is adhisthana and the Puruga is adhisthata is referred to in 
the Mbh. : 


अचेतनः सत्वसंघातयुक्तः सत्वात्परं चेतयतेऽन्तरात्मा | 

स क्षेत्रवित्‌ सवंसंख्यातबुद्धिः गुणातिगो मुच्यते मृत्युपाशात्‌ ॥7 
One can legitimately compare the following sloka from the Mbh. : 

अनुमानाद्विजानीमः पुरुषं सत्वसंश्रयम्‌ । 

न शक्यमन्यथागन्तुं पुरुषं द्विजसत्तम di 


— Y 


Mbh., XII.203.23 
Ibid., X11.203.24 
Ibid., XII.203.25 
lbid., X11.203.26 
Ibid., X11.209.95 
Ibid., X11.204.12 
Mih., XIV.47.16 
Ibid., XIV.48.6. 
Also compare 


संघातपरार्थत्वात्‌ त्तिगुणादिविपर्येयादधिष्ठानात्‌ । 
पुरुषोऽस्ति भोकतृभावात्कल्या्थं प्रवृत्तेश्च ॥ 
सांस्यकारिका-17 
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With the following verses from the Bhagavadgita— 

कार्यकारणकतृ त्वे हेतुः प्रकृतिरुच्यते । 
पुरुषः सुखदुःखान्तं भोक्तृत्वे हेतुरुच्यते ॥।1 

Thus the distinctness of Prakrti and Puruga is quite clearly brought in the 
Mahabharata. 

Ahamkara as a Samkhya principle occurs generally in the Moksadharma. It 
is rightly pointed out by Larson? that besides the proto-Sdmkhya traditions, 
one finds other complexes, many of which are quite unitelligible and 
probably represent aberrant speculations. One also finds 
various listings of the Samkhya Tallva-s. Seventeen are 
mentioned in X11.239.15, XII.267.28, XII.231.15. Twenty are listed 
in X1I.267.30. Twentyfour are discussed in XII.296. Twentysix 
are set forth in XII.306 while the standard list of twenty five isin 
XII.298.10. 

Prakrti is referred to in the Moksadharma as sattva, pradhana avyakta. 
When the term Prakrti itself is used in the Moksadharma it is usually used in 
the sense of eightfold prakrti. The various terms used for the Self are jiva, 
bhülatman, purusa, diman, ksetrajita, and adhyatmam. There is an emphasis 
on knowledge in all descriptions of Samkhya in the Moksadharma'. 

The Samkhyayoga referred to in the Mbh. is the discipline of knowledge 
whereas that which is characterised as yoga is usually karmayoga or dhydnayoga 
i.e. the discipline of action or meditations, 

As regards the distinction between Samkhya and Yoga one finds the 
following verses: 

सांख्या: सांख्यं प्रशंसन्ति योगा योगं द्विजातयः od 
वदन्ति कारण: श्रेष्ठ्यं स्वपक्षोद्भावनाय वे ॥ 
अनीश्वराः कथं मुच्येदित्येवं शतुकर्षण l 
वदन्ति कारणे: श्रेष्ठ्यं योगाः सम्यङ मनीषिणः ॥ 
वदन्ति कारणं चेदं सांख्याः सम्यग्‌ द्विजातयः । 
विज्ञायेह गतीः सर्वा विकृतो विषयेषु यः ॥ 
wa स देहात्‌ सुव्यक्त विमुच्येदिति नान्यथा | 

एतदाहुः महाप्राज्ञाः सांख्यं वे मोक्षदर्शनम्‌ 16 
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- Mbh., VI.35.20. 

Classical Samkhya, p. 120. 

Mbh., X11.290.14-22. 

Mbh., X11.294.27 ff. 

Cf. also the Bhagavadgita, XIII.24, 
» Mbh., X11.289.2-5, 
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The distinction in this passage between the Samkhya em phasis on 
knowledge astheonly means of salvation and the yoga em phasis 
on power also reminds one of the Mbh. which says that, ‘there is no 
knowledge like that of the Samkhya and no power like that of the Yoga. 
Hopkins, Keith and Hauer suggest that the word fanifvaral? is a clear indica- 
tion of an atheistic Simthya? Edgerton has suggested, however, that the term 
means ‘“‘having none higher” or. “supreme. sel?3, Van Buitenen* also 
agrees with Edgerton that Samkhya is originally theistic and this seems to agree 
well with the Bhagavadgita® where a clearly theistic account .is given. (Thus 
we see that in the Mbh. monistic tendencies frequently subsume dualistic 
tendencies and many passages are given a theistic emphasis.) The varieties 
of speculation about jiva, bhutdtman, atman and lastly the purusa of the 
Samkhya so much intermix that it is impossible to describe the stages of 
development with precision. 


In the Mbh. one can notice the appearance of ahamkara and its close 
association with the eightfold Prakrti. In the Bhagadgita® one can find that 
the guna-s appear as aspects or qualities of Prakrti. 


Prof. V. M. Bedekar has rightly pointed out in his study of the seven dis- 
courses in the Moksadharma of the Mbh. that the Samkhya was regarded as the 
oldest philosophical doctrine and it was in the process of evolution’. The 
discourses appear to envisage a supreme deity which overrides the dualism 
and that eight Prahrti-s and sixtecn vikdra-s constitute the twentyfour fattza-s. 


The late Prof. V. M. Bedekar has pointed out in another paper® that the 
teachings of Paricagikha are presented in three passages in the MA. In 
these passages Paricagikha is accorded the proud place of Yajfiavalkya. The 
introduction of Janaka’s strong personality into the Mbh. Samkhya, however, 
appears to have given a slightly new dimension to the Samkhya in these 
passages, 


—— —Á 


1. नास्ति साङ ख्यसमं ज्ञानं नास्ति योगसमं बलम्‌ । 4, XII. 301. 2 
2. E. W. Hopkins, The Great Epic of India, pp. 104-106. 
3. Beginnings of Samkhya, p. 291. 
£. Studies in Sámkhya (II), p. 19. 
5. Ch. VII. akarik 
6. Bhagavadgita, Cha; 
p. XIII. a e 
7. *The Samkiy theory of evolution in the Afokradharma aud the Samy =i 
comparative study". Indian Antiquary (Srd series: ed. by Dr. G. V. Devastha 
Vol. II, No (ii) il, 1967. 
» No. (ii), pp. 30-34, April, 1967. i Ms 
8. Studies in Samkhya : The teachings of Pancasikha in the Mahabharata, ADR 
; Vol. XXXVIII, Parts III-IV, Poona, 1958. “eT 


¥1L.211-212; X11.307 and XT1,308, 
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There is at one place unequivocal praise showered in the Samkhya 

speculation on the Samkhya philosophy. 
ज्ञानं महद्‌ यद्धि महत्सु राजन्‌ 
वेदेषु सांख्येषु तथेव योगे । 
यच्चापि दुष्टं विविधं पुराणे 
सांख्यागतं तन्निखिलं नरेन्द्र ॥ 
यच्चेतिहसेषु महत्सु दुष्टं 
` ग्रच्चार्थशास्त्रे नृप शिष्टजुष्टे । 
ज्ञानं च लोके यदिहास्ति किञ्चित्‌ 
सांख्यागतं तच्च महन्महात्मन्‌ ॥ 
शमश्च दुष्टः परमं बलं च 
ज्ञानं च सूक्ष्मं च यथावदुक्तम्‌ । 
. तपांसि सूक्ष्माणि सुखानि चेव 
सांख्ये यथावद्विहितानि राजन्‌ ॥ 

Thus, from a close scrutiny and critical study of important passages on 
the Samkhya speculation in the Mahabharata, it can be said that one finds in 
them the emergence of a specific doctrine of twentyfive principles, compre- 
hended from an evolutionary perspective, basically dualistic, theistic and 
emphasizing salvation through knowledge. 


le आह. X11,290.105-105, 


वररुचिक्त प्राकृत-प्रकाश के अध्ययन तथा संरक्षण में प्राकृत- 
सञ्जरी-टीकाकार का योगदान 


मोती लाल रस्तोगी 


MST भाषा के प्राचीनतम वैयाकरण वररुचि के भ्राकृतप्रकाश' की प्राकृतमञ्जरी टीका 
ऐतिहासिक क्रम में द्वितीय स्थान पर संस्थापित की जा सकती है। यह चन्दोबद्ध टीका है । 
इसकी जिस हस्तलिखित प्रति' का उपयोग पिशल ने किया था वह भ्रष्ट और अपूर्णे थी । 
स्थान-स्थान पर पाठ स्पष्ट न होने के कारण वह सम्यक्‌ रूप से इसका अध्ययन न कर सके । 
उनकी दृष्टि में यह टीका विशेष महत्त्व की नहीं है।' पिशल की दृष्टि में इसका प्रणेता कोई 
दक्षिण भारतीय है, जिसका नाम और काल दोनों अज्ञात हैं । प्राक्ृतमञ्जरीकार wd प्रथम? 
भगवान्‌ सूर्ये को नमस्कार करके, महामुनि" कात्यायन का स्मरण करते हैं, जिनका प्राकूत काव्य 
युधा-निष्यन्द-निर्भरा सूक्तियों से सुशोभित है। तत्पश्चात्‌ वह वररुचिः की वन्दना करते 
हैं। वह कात्यायन-प्रणीत प्राकृत-काव्य-सागर के उस पार पहुंचने की इच्छा से ही, प्राकृत सूत्रों 
की व्याख्या" करने के लिए gu हो रहे हैं । उनकी दृष्टि में कात्यायन कवि हैं, और वररुचि 
वैयाकरण | फलतः टीकाकार स्वयं कात्यायन नहीं है । 


V. रायल एशियाटिक सोसाइटी, लंदन की प्रति थी । इसमें वररुचि की ६.१८ तक. ही टीका 
प्राप्त थी | 

% देखिए पिशेल 'प्राकत भाषाओं का व्याकरण, '§ ३३? पृष्ठ ७१, तब तक प्राकृतमञ्जरी 

प्रकाशित न हो सकी थी । किन्तु अब तक इसके तीन प्रकाशन हो चुके हैं। अन्तिम 

प्रकाशन वाराणसेय संस्कृत विश्वविद्यालय, वाराणसी, १९७२, do बलदेव उपाध्याय 

ने प्राकृत-प्रकाश के साथ सम्पादित किया है । 

देखिए प्राकृतमञ्जरी टीका श्लोक सं १, २, 

वही, ३, Y और ७. 

वही, ६. 


वही, a. 
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प्राकृतमझ्जरीकार प्राकृतप्रकाश की उपलब्ध प्राचीनतम टीका भामह की 'मनोरमावृत्ति' 
से सुपरिचित हैं । महाराष्ट्री पर भामह ने वररुचि के ४२५-४२६ सूत्र दिए हैं। इनमें से 
प्राकृतमञ्जरीकार ने ३०१ सूत्रों को भामह के तद्रूप में; २३ सूत्रों को लगभग तद्रूप में; और 
५२ सूत्रों को किञ्चित्‌ अन्तर' के साथ (= ३७६ सूत्र) ` सुरक्षित रखा है । भामह के २९ 
सूत्रों का प्राकतमञ्जरी में अभाव है । (इनमें से १२ सूत्रों का सभी टीकाओं में अभाव t1) 
केवल १८-१९ सूत्रों का पाठ विवाद-ग्रस्त है । प्राकृतमञ्जरीकार अपनी व्याख्या में भी SIR 
का सामान्यतः अनुमोदन कर रहे हैं और उनके ८० प्रतिशत उदाहरणों को भी सुरक्षित रख 
रहे हैं, किन्तु कुछ स्थलों पर वह भामह की व्याख्या का खण्डन भी. करते हैं और भामह की 
अपेक्षा कुछ विशेष वातं भी वतलाते हैं | 


„ „ प्राकृतमञज्जरीकार अपनी प्राकृत-मञ्जरी में .() वररुचि के सूत्रों का अथं स्पष्ट करेंगे, 
(ii) रूप-सिद्धि का ज्ञान करायेंगे और (iii) यथाविधि 'गण' पढ़ेंगे-ये तीन? प्रतिज्ञाय करके 
सूत्र-व्याख्या आरम्भ करते हैं। और इन तीनों ही प्रतिज्ञाओं का आदि से अन्त तक अक्षरशः 
.पालन करने के लिए प्रयत्न शील रहते हैं-- 

, * . (क) . प्राकृतमञ्जरीकार बररुचि के सूत्र के प्रत्येक महत्त्वपूर्ण शब्द की स्पष्ट व्याख्या 
करते. हुए उसके. महत्त्व का भी विवेचन करते हैँ । यथा-- 


१.१ ` ` में “आदे: की व्याख्या । 'आदेः' से क्या अभिप्राय है ? भामह के 'पदादि' से" नहीं हैं। 

- * प्रथम असे है । यह शब्दादि भी हो सकता है, अथवा द्वितीय/तृतीय अक्षर में भी हो 
सकता है। 

१.१४ “में '० पदादेः' का अभिप्राय है 'वाक्यादेरिति शब्दस्य’ | 'वाक्यादि में । यह अर्थ 

' _केवलप्राकृतमञ्जरी स्पष्ट कर रही है, और रामपाणिबाद इसी की पुष्टि करते हैं। 

१:२३. . की प्राकृतमञ्जरी ने ५ श्लोकों में बहुत विस्तृत व्याख्या की है । वररुचि के 'अधि- 
कार-नियमों की अवहेलना” पर सङ्केत करते हुए सामान्य नीति की शरण ली है 
एकबारमनुप्राह यं स्खलितं क्षम्यतामिति’ | अन्य प्रकार से भी शङ्का का समाधान 


१. प्राङृतमञ्जरी टीका आदि से अन्त तक एलोक-बद्ध है, जब कि अन्य सभी टीकाकार गच 

soo का सहारा ले रहे हूँ । फलतः इसके सूत्र-पाठादि में अन्य की अपेक्षा, स्थान-स्थान पर UA. 

. o किञ्चित्‌ अन्वर दृष्टिगत होता है, छन्दोवद्ध होने के कारण नगण्य है। 

२. .भा० के.सूत्र-पाठ को तद्रूप में ही सुरक्षित रखने में सर्वाधिक सफलता प्रा० मं? pit 

` को उपलब्ध हुई है । सं० ge कार भा० के सान्निध्य को उस सीमा तकन पा 

जिसका प्रा० म० कार ने सेवन करने का सौभाग्य प्राप्त किया था । 

देखिए प्रा० Ho टीका श्लोक d १० 

Y. आदेरिति तदादेः स्यान्न पदादेरिति स्मृति: । इसे अन्य किसी भी टीकाकार ने इस s 
में स्पष्ट नहीं किया है । es 


AU 
D 
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किया है । 'पुरुपः' शब्द पर विचार करके, 'इतेस्तः' (१.१४) पर पुनः विचार 
किया है । 

२.४७ “स्नुषायां ण्हः' की 'स्नुषा शब्दे त्वयुक्तस्य षकारस्य विकल्पतः ्हत्वमुक्तं-अयुक्त ष > 
ण्ह होता है विकल्प से-यह व्याख्या करके प्राकृतमञ्जरीकार Tea करते हैं कि 
पूरे परिच्छेद में 'अयुक्त' की ही वात कही गयी हैं। अन्तिम सूत्र में कवि (बररुचि) कैसे 
स्खलित हो सकते हैं ? 'उत्तीर्य दुस्तरं सिन्धुं को नु पारे निमज्जति', जो दुस्तर सागर 
को पार कर चुका, पार पहुँच कर कसे डूब सकता है ? अत्य किसी का ध्यान इस 
ओर नहीं गया । 

३.२ अधो मनयाम्‌'-की ८ श्लोकों में 'उपरिस्थ' और 'अधः' की बहुत विस्तृत व्याख्या 
घुमा फिराकर कई प्रकार से की है। युगपत्‌ लोप' प्राप्ति होने पर ‘ae’ लोप 
ही होगा, उदाहरण के माध्यम से अभिव्यक्त किया है। 

३.३१ 'कष्मा-वृक्ष-क्षणेषु ar’ की सोदाहरण व्याख्या करने के पश्चात्‌ प्राक्कतमञ्जरीकार स्पष्ट 
करते FAG सत्वेन न wed वृक्षे, भूयः क्षणेऽपि च । वाच्ये कालांशके चेव, विभाषा 
ठु व्यवस्थया । 'वृक्ष' शब्द में रुत्वादेश होने पर, और 'क्षण' शब्द के 'कालांश' 
अर्थं होने पर 'छ' नहीं होता है। 

३.३५-३६ वररुचि ने दो सुत्र दिये हैं । दूसरे सूत्र की व्याख्या के अनन्तर, प्राकृतमञ्जरीकार 
परामशं' देते हैं, 'ठप स्पोः फ इति वक्तव्ये, तन्त्ेण॑वात्र शासने । कृतो योगविभाः 
गोऽयं, योगभेदेन युक्तयोः ।' कि सून्षकार को एक ही सूत्र देना चाहिये या, किन्तु 
संयुक्त व्यञ्जनों के भेद से (और परिस्थिति भेद से भी) उसने स्वयं योग-विभाग 
कर दिया है। 

३५३ 'मयुबतः स्याद्‌ बकारस्तु युक्तयोराम्रताम्रयोः।' प्राकृतमञ्जरीकार की ही व्याख्या 
मान्य है । भामह से लेकर रामपाणिवाद तक अन्य सभी टीकाकारों की व्याख्या 
भ्रामक है । 

३.५९ fred इति युक्तस्य पृथक्कारः स॒ उच्यते' प्राकृतमञ्जरी ने ही स्पष्ट किया है। 

४७ 'अ्नान्त्य हल इत्येषा पञ्चमी तत उत्तरः । स्त्रियां विहित आकारो? वागू वाचा दिग्‌ 
दिसा भवेत्‌' ॥ रामपाणिबाद इसकी पुष्टि करते हैं । 

४.२० qefa: स्त्रियां वा-इनमें विकल्प से स्त्रीलिङग होता है। प्रथम दो का 
अन्य लिङग नपुंसक है, और 'प्रश्‍न' का पुल्लिङग 1 केवल प्राङ्ृतमञ्जरीकार अन्त 
में संकेत करते हैं, 'अथवा aa: तीनों लिङग होते हैं । 


———————————— 


१. मार्कण्डेय अपने 'प्राकृत-सर्वस्व' में इसी के अनुरूप सूत्र दे रहे हैं । : 
२. इससे रेफान्त शब्दों मे. भी 'आ' का आगम हो जायेगा। फलतः बररुचि का ४.८ सूत्र 
दोनों की दृष्टि में अनावश्यक हो गया । 


$26 


¥.२८ 


४.३३ 


५.३७ 


६.१३ 


z 
. -प्राकृतमञ्जरी (और इसके अनुकरण पर रामपाणिवाद) ने, इसे दो सूत्रों के रूप में 
विभक्त किया है । RaR परिवृत्ति: को एक सूत्र (और अधिकार सूत्र) के रूप में 
और अवशिष्ट (आद्यंश) को दूसरे सूत्र के' रूप में | अन्य टीकाकार इस विषय में 
मौन हैं। प्राकृतमञ्जरीकार ने 'स्थिति परिवृत्तिः की व्याख्या करते हुए यह भी 
स्पष्ट किया है कि यह परिवर्तन हलूमात्न में होता है, स्वरों में नहीं-'तयोहंल- 
मात्रयोरेव ।' 
प्राकतमञ्जरीकार १२ शब्दों को पढ़कर घोषणा करते हैं कि दाढादि शब्दों की गणना 
aut है, कैसे ? 'एषामपरिमेयत्वात्‌' दाढादीनां पदं प्रति न शक्या गणना वीची- 
Toray को नु सागरे ॥' सागर की लहरों को कौन गिन सकता है? 


प्राकृतमञ्जरीकार (और रामपाणिवाद) ५.१ में 'अतः' को षष्ठ्यन्त', और ५.२,३ 
पञ्चम्यन्त मानते हैं, जब कि भामह ने इसके ठीक विपरीत ५.१ में पञ्चम्यन्त और 
५.२ में षष्ठ्यन्त माना है। 
'जसश्च वा ओत्वम्‌- 

इदुतोर्जस ओत्वं वा, चकारेण ङसोऽपि a 

इदुतोरव्यकारः' स्यात्‌, तदा णो न भवेद्‌ यथा ॥ 
भामह्‌ 'च' से 'णो' की अनुवृत्ति करते हैं, किन्तु प्राकृतमञ्जरीकार उसका स्पष्टतः 
निषेध करते हैं । 
'आमन्त्रणे-विन्दु किसके स्थान पर होगा, भामह ने यह स्पष्ट नहीं किया, किन्तु 
प्राकृतमञ्जरीकार' कर रहे हैँ । 
“तद ओत्वं इसेब्रेयात्‌ तदः स्वेनाप्यचा सह'-तद्‌. के पञ्चात्‌ आने वाले 'ङसि’ के स्थान 
पर तो 'ओ' होता ही है-सबने कहा है । 'तद्‌” के टि भाग सहित ङसि के स्यान पर 
ओ 'स्पष्टतः' प्राकृतमञ्जरीकार ने कहा है । रामपाणिबाद और मार्क॑ण्डेय भी इसकी 
पुष्टि कर रहे हैं । 


— M — 


4. 


प्राकृतमञ्जरी के सूत्रपाठ की पुष्टि माकं० कर रहे हैं । 

और 'सौ' सप्तम्यन्त माना है । 'अ' के स्थान पर ओत्व विधान माना है y के परे 
रहते । पुरुषोत्तम और माकंण्डेय इसकी पुष्टि कर रहे हैं । 

रामपाणिवाद भी यही कह रहे हैं । 

पुरुषोत्तम, माकंण्डेय, राम शर्मा तकंवागीश के साथ मुबोधिनीकार (सु०) भी इसकी 
पुष्टि कर रहे हँ, किन्तु भामह मौन है । E 
यद्यपि सञ्जीवनी और सुबोधिनीकार का मत भिन्न है । 
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(ख) कुछ स्थलों पर (यथा--२.१४, ४४; ३.२०; ५.२, ३४) प्राकृतमञ्जरी की 
व्याख्या अवश्य संक्षिप्त रह गई है, फिर भी सूत्र की स्पष्टता पर प्रभाव नहीं पड़ा है । किन्तु 
कुछ स्थानों पर व्याख्या अपूर्ण है; अस्पष्ट! है अथवा असङ्गत है । यथा-- 

२.३३ पर प्राकृतमञ्जरी का 'अथं नि्देश' न करना, उसकी शैली के बिपरीत है। फलतः 
खटक रहा है । 

२.४४ 'अप्टादशपर्यन्ताः दशादयाः JERIT: कह कर भी, उदाहरण केवल १ 'दह' ही 

देता है। ; 

४.१ व्याख्या तो बहुत विस्तृत की है, और सभी प्रकार के उदाहरण दिए हैं, किन्तु उनका 
क्रमवद्ध विश्लेषण नहीं किया है । 

५.३४ प्राृतमञ्जरीकार यह नहीं बतलाते हैं कि प्रस्तुत सूत्र में 'अर' आदेश 'आर' (५.३१) 
का अपवाद है, और न यही संकेत करते हैं कि विकल्प से ‘aq’ होता है, जब कि 
भामह, संजीवनी, सुबोधिनी, रामपाणिवाद सभी स्पष्टतः निर्देश करते हैं, और विकल्प 
से 'उत्‌' बतलाते हैं। 

७.२३ भामह और प्राकृतमञ्जरी--दोनों में ही धातु के गुणों और लिङ प्रत्ययादि पर 
प्रकाश का अभाव है? 

७.२५ 'अस्तेर्धातोभंवेद्‌ भूते कालेः-आसी इत्ययमादेशः-प्राकृतमञ्जरी पुरुष और वचन 
के विषय में मौन है, रामपाणिवाद भी । 

१.२८ प्राकृतमञ्जरी व्याख्या' में ४ शब्दों का पाठ भ्रष्ट है । इन शब्दों में जहाँ जहाँ 'क्व' 
मुद्रित है, वहाँ 'क्‌' होना चाहिए। 

१-३४ प्राकृतमञ्जरी व्याख्या में 'चेत्‌' शब्द का प्रयोग अनुपयुक्त प्रतीत होता है । 

VAY प्राकृतमञ्जरी का 'कुञ्जे खः' सूत्र-पाठ, और ब्याख्या में 'कुञ्जं, खुञ्जं' पाठ अशुद्ध 

और असंगत है । अन्य सभी आचार्यं 'खुज्जो' दे रहे हैं? E 

२.३८ 'भिसिणी' के स्थान पर प्राकृतमञ्जरी का 'भिसिनी' पाठ अशुद्ध है । 

४.१०, ४.११, ५.१२, ५.१५, ६.६, ७.७, ८.२२, 5-३५ इत्यादि पर प्राकृतमञ्जरी 
व्याख्या पाठ असङ्गत है । यथा  . i 5 PI 

४.१० प्राकृतमण्जरीकार को ४.७ के समान ही यहाँ भी व्याख्या करनी चाहिये थी। 
वररुचिः के सूत्र में 'दः' के स्थान पर 'अत्‌' पाठ होता, तो प्राइृतमञ्जरी में दोष 
न आता । 7 

य ; o PP 2 35 

१. यथा २.२९ में प्राकृतमञ्जरी का यह कहना Seat कोठे तढं कोठं' इत्यादि । इसके फल- 

स्वरूप नित्ति दोल्ची को भ्रम हुआ है । : - ae 

V वाराणसेय qe वि० विद्यालय प्रकाशन | 
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४.११ यहां 'दिक्‌” का प्राकृतमञ्जरी (और रामपाणिवाद) में अभाव अनुचित है, जव कि 
भामह से हेमचन्द्र तक सभी ने 'प्रावृष' के पूर्व 'दिक्‌' शब्द में भी a स्वीकार 
किया है | 

४.२१ स्त्रियां वेत्यमुतः सूत्राद्‌ वाधिकारोऽपि दृश्यते कहकर 'वा' का अधिकार मानना 
असंगत है । उसे 'अनुवृत्ति' कहना चाहिये,' भामह और रामपाणिवाद की भाँति। 

५.१२ प्राकृतमञ्जरी (और रामपाणिवाद) के सूत्रपाठ में 'ए च सुपि' के आगे 'अङिङसो;' 
का अभाव अनुपयुक्त है । फलतः व्याख्या भी 'करेम्मि' उदाहरण युक्त, नियमविरुद्ध 
है। वररुचि के अनुसार ङि और ङस्‌ के पूवं अदन्ताङग को न 'एत्‌' होता है और 
न दीघं । ओर यह बहुत ही महत्त्वपूर्ण तथ्य है। 

५.१५ पष्ठी एक वचन में 'अग्गिणो' के साथ “अग्गओ'' और 'वाउणों' के साथ 'वाअओ' 
रूप असंगत हैं। भामह अग्गिस्स, वाउस्स' देता है । 

६.६ ० किमादिभ्यो ङसो वा भवति स्त्रियाम्‌’ कहने के पश्चात्‌ 'अथवा तद्वत्‌ पञ्च स्युरि- 
दमादयः' = इदमादि पांचों से प्राकृतमञ्जरीकार का कहना असङ गत है ।' क्योंकि वह 
स्वयं ६.७-९ तक 'किमादि' तीन का ही ग्रहण कर रहे हैं। 

७.७ प्राकृतमञ्जरी व्याख्या तो ठीक है, किन्तु ‘aay’ और gs के मध्य में व्यवधान बा 
जाने से इन दोनों का शब्द-क्रम भ्रामक हो गया है । 

८.२२ प्राकृतमञ्जरी का सूत्रपाठ और उदाहरण पाठ सव' अशुद्ध हैं । 

८.३५ प्राक्ृतमञ्जरी का 'ओवा सअइ' उदाहरण पाठ असङ्गत है । 


(ग) भामह जहाँ अधिकार-क्षेत्र वतलाने में स्खलन करता है, प्राक्ृतमञ्जरीकार वहां 
भी सचेत है । यथा-- 


२.३१ पर 'अनादाविति मुक्तं, तदादेरिति पदे पदे । अधिकारोऽयमा 'नो णः सर्वत्र” इत्यमुतः 
पुरा 1 


(च) वररुचि सम्प्रदाय में प्राकृतमञ्जरीकार प्रथम टीकाकार हैं जो 'गणपाठ दते 
हैं, जब कि स्वयं भामह ने गणपाठका बिना उल्लेख किये हुए, कतिपय प्रमुख शब्दों को उदाहरण 
रूप में देकर ही सन्तोप लाभ किया है। इस प्रकार के सूत्रों की व्याख्या करके, गणके दो-तीन 
उदाहरण देकर, फिर पूरा 'गणपाठ' प्राकृतमञ्जरीकार देते है, और यदि कहीं कोई मतान्तर अभिः 
व्यक्त करना हुआ तो अपनी व्याख्या के अन्तिम अंश में ही उसे भी दे देते हैं-यह है mee 


१. रामपाणिवाद के अनुसार ४.२२ में 'वा' की निवृत्ति हो जाती है । 

२. रामपाणिवाद इसी से प्रभावित/'्रमित होकर कहते हैं, 'पक्षे वक्ष्यमाणमोत्त्वम्‌ । are 
इदं । वाअओ इदं ।' इसकी पुष्टि अन्यत्र नहीं होती है। 

३. यद्यपि नित्ति दोल्ची (नी० डो०) ने इसका कोई संकेत नहीं किया है | 
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मञ्जरीकार की शेलो । दूसरी ओर जहाँ-जहाँ उनकी दृषिट में 'आकृति गण' हैं, वहां वह उनका 
स्पष्ट शब्दतः निर्देश करते हैं। उदाहरण के लिए १.२, ५.१०, १८, २९. ३६, ४२; 
२.७; ३.२४, ३०; ४.५, १५; ८.५८ इत्यादि को देखा जा सकता है । 

(ङ) प्राकृतमञज्जरीकार वररुचि के सामान्य नियमों का 'उत्सगेण पदे पदे; सामान्येन 
पदे पदे, प्रायेणात्र पदे पदे, अथवा शब्दे शब्दे विधानतः" कह कर निर्देश करते हैं । यथा-- 


१-२७ ऋकारस्य त्वकारः (ऋ 7 अ) स्यादुत्सर्गेण पदे पदे । फिर . इसके अनेक उदाहरण 
देते हैं। अन्य स्थलों के लिए १.३५, ४१; २.२, १५, २०, २४, ३१; ३.१०, १२, 

२८, ३५; ४.१२ इत्यादि का अवलोकन किया जा सकता है | 
(च) प्राकृतमञ्जरीकार वररुचि के अपवाद Gal का भी सङ्केत करते रहते @ 1 यथा 


२.१६ ‘MAAS वर्तमानस्य qd सूत्रापवादतः-_'आपीड' शब्द में प>म होता है, जोकि पूवं- 
सूत्र (पो वः) का अपवाद है । 

२.३२ ० यष्टिस्तेन भवेल्लट्ठी पूवंसूत्नापवादता'-'ष्टि' शब्द में य > ल होता है, जोकि 
qd सूत्र (आदेर्योजः) का अपवाद है । 

३.१३ 'स्तम्ब शब्दे स्त इत्यस्य थादेशः प्रति षिध्यते' । स्तम्बं > तम्ब, उपरि लोपेन । 

३.१४ “स्तम्भ शब्दे स्त इत्यस्य खकारादेश इष्यते थका रस्यापवादेन" इत्यादि 1 


(छ) वररुचि के सूत्रों की व्याख्या करते हुए अनेक स्थलों पर प्राकृतमञ्जरीकार ने 
3a महत्त्वपूर्ण सिद्धान्तों का भी निर्देश किया है । प्राकृत-नियमों के व्यवहार और उनके 
क्षेत्र-विस्तार के समीक्षण में इनका बड़ा महत्त्व है । यथा-- 


२२ 'प्राय: शब्द के अर्थ' और प्रयोग का उल्लेख करते हुए, प्राकृतमज्जरीकार ने यहाँ 
वर्ण के 'लोपालोपनियामक', 'श्रुति स्वारस्य' और श्रुतिवेरस्य' का संकेत किया है, 
और दोनों के अनेक उदाहरण दिए हैं, जो सभी नये हैं। 


२.४७ qana हि युक्तस्येत्याहु: केचिदसाधु तत्‌! । कुछ लोगों का यह सिद्धान्त कि 'युक्त 
व्यञ्जनादेश' युक्त के स्थान पर ही होता है असाधु है । प्राइतमञ्जरीकार ने इसकी 
घोषणा की है । 


२.२ वररुचिने ३.१ से उपरिस्थ वरणो का, और ३/२ में अधः स्थित वर्णो के लोप का विधान 

किया है । पृथक्‌-पृथक्‌ स्थिति में कोई समस्या नहीं होती है, किन्तु जहाँ एक ही 

V रामपाणिवाद भी यही कहते हैं । = 
'बहुलं. प्राय इत्युक्तं, प्राय; कात्यायनेन DE ˆ” आय इत्यस्य शब्दस्यं बहुलाय॑त्व- 
िज्ञमात्‌ v = 


———— 
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स्थल पर दोनों की 'युगपत्‌' प्राप्ति होती है, वहाँ क्या होगा ? प्राृतमञ्जरीकार 
सिद्धान्त निर्देश करते हैं-'अधो लोपविधिवंलीयसी' । 

३.३ इन तीन वर्णो में से किन्हीं दो की एक साथ; उपस्थिति होने पर क्या होगा? इसके 
लिए भी-सिद्धान्त दिया है-'अन्योन्योपगमे तेषां लुप्येतोत्तर sat: । उत्तरध्वनि का 
लोप करना चाहिए । इसे उन्होंने उदाहरणों द्वारा भी पुष्ट किया है। 

४.१ 'दीघंस्य हुस्वता नित्या संयुक्तोत्तरता यदि'-संयोग-परक संस्कृत दीघंस्वर, प्राकृत में 
नित्य ga हो जाते हैं । इस सिद्धान्त का कहीं अपवाद नहीं मिलता है । 

४.३३ जिन . 'सर्वलोकसामान्य” शब्दों की सिद्धि सामान्य लक्षणों से नहीं हो पाती, उन्हे 
«दाढादिगण' में रख लेना चाहिए | 

(ज) इस लेख के प्रारम्भ से किए गए निर्देश à भामह और प्राकृतमञ्जरीकार के 
परस्पर घनिष्ठ सम्बन्ध और भामह के व्यापक प्रभाव का सहज ही अनुमान किया जा सकता 
है। प्राकृतमञ्जरीकार भामह के सूत्र-पाठ और उदाहरणों का यथाशक्ति संरक्षण, और भामह 
की व्याख्या! का प्रायः अनुमोदन करते हैं, किन्तु कुछ सूत्रों में अन्तर भी दुष्ठिगत होता 
है, यथा-- 

(i) . प्राकृतमण्जरी में भामह के २९ सूत्रों का अभाव है, इनमें १२ सूत्रों का 
सर्वत्र अभाव है', ११ सूत्रों का प्राकृतमञ्जरी और रामपाणिवाद 
दोनों में अभाव' है और ६ सूत्रों का केवल प्राकृतमञ्जरी में 
अभाव  है। 


(४) बररुचि के केवल २०-२४ सूत्रों में प्राकृतमझजरी के पाठ में (भामह की 
अपेक्षा) विशेष अन्तर है। ये सूत्र संजीवनी और सुबोधिनी के तद्रूप हैं। 


(ui) प्राकृतमञ्जरीकार ने केवल ४ ही अतिरिक्त सूत्र-१.१७ क, २:२६ 8 
३.६१ क और ४.२७ क लिए हैं । ४.२५ क को प्राकृ ने 
वररुचि के रूप में ही सुरक्षित रखा है । 

. (४) प्राकृतमञ्जरी में (भामह की अपेक्षा) कुछ नये आदेश|अतिरिक्त रूप, 
तो कभी-कभी रूपान्तर के भी प्राप्त होते हैं । यथा-- 


१. इसके लिए विशेषकर १.६, ७; ३.१७, ६४, ६५; ४.६; ६-१; ३६ और ३७ qd 
की दोनों की व्याख्या का अवलोकन कीजिए । ८ 

र. १.७, २.५, ३७; ३.३७, ५६ (इसका पुरुषोत्तम और मार्कण्डेय में भी अभाव है)! 
५.२५, ८.५, १०, २० एवं ६१; ९,१३ और ९.१७. 

३. २.११, १५, ४०; ४.८; ५.१९, ३९; ६.४४, ७.२१; ८.३६, ५३ एवं ९-१४ | 

४. ६-२७, ८५२, ५३, ५९, ६५ ओर ६९ | 
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भामह ईषत्‌ 7 इसि केवल एक रूप देते हैं। किन्तु प्राकृतमञ्जरीकार ईसि और 
ईसदो अतिरिक्त रूप देते हैं। - 


'स्फटिक-निकर्ष°-भामह ने 'शीकरेभः' (२.५)-सीभरो के लिए स्वतन्त्र सूत्र दिया है, 
जबकि प्राकृतमञ्जरीकार ने इसी सूत्र में ० शीकरेपु कस्य gs पढ़कर 'सीहरं' दिया 
है । अन्य सभी टीकाकार; रामशर्मा और हेमचन्द्र भी भाकृतमञ्जरीकार का अनु- 
मोदन कर रहे हैं । 


पृष्ठाक्षि प्रश्‍ताः? -भामह ने इन शब्दों का प्रयोग दो लिगों में स्वीकार किया था, 
किन्तु प्राकृतमञ्जरीकार ने 'अथवा aa: कहकर-तीनों लिगों में प्रयोग स्वीकार किया 
है । 

प्राकृमञ्जरीकार सूत्रस्थ सभी आदेशों को मानते हुए एक आदेश “आल' के स्थान 
पर “इअल्ल' पढ़ते हैं । इसे रामपाणिवाद ने ज्यों का त्यों सुरक्षित War है 1 


भामह ने 'पीत' शब्द से विकल्प से स्वार्थ 'नः' प्रत्यय स्वीकार किया है, किन्तु प्राकृत- 
मञ्जरीकार 'पतिशब्दात्तु केषाञ्चित्‌ पक्षे वत्वं किलेष्यते' कहकर 'पीअव' भी स्वी- 
कार करते हैं । 

‘er ङसि ङस्‌ '-भामह स्त्रीलिंग में तीन विभक्तियों में, चार-चार आदेश विधान करते 
हैं, किन्तु प्राकृतमञ्जरीकार एक 'ङसि' और बढ़ाकर (चतुर्णामविशंषतः) और 
आदेश में एक 'उत्‌' आदेश बढ़ाकर, प्रत्येक से ५-५ आदेश स्वीकार करते हैं । 'ङसि' 
विभक्ति में कोई कठिनाई नही हैं । मार्कण्डेय और रामशर्मा भी इसमें नित्य, और 
हेमचन्द्र विकल्प से वही आदेश स्वीकार कर रहे, किन्तु अतिरिक्त आदेश ‘sq की 
अन्यत्र से पुष्टि नहीं हो रही है। 

जसादि विभक्तियों में ऋकारान्त Wg शब्द में भामह के २-२ रूपों के स्थान पर 
भ्राकृतमञ्जरीकार ३-३ रूप देते हैं-भत्तुणो, भत्तारा और भत्तु। 

'जश्‌ शस्‌ Sat णो-भामह 'णो' नित्य मानते हैं, किन्तु प्राकृतमञ्जरीकार ने 
'णोत्वं विकल्पेन विधीयते’ विकल्प से मानकर राआ-राआणो । राआणे-राआणो । 
राइणो-रण्णो उदाहरण दिए Ë । 

युष्मद्‌ शब्द से टा और ङि विभक्ति में भामह ओर प्राकृतमञ्जरीकार दोनों ही ४-४ 
पदादेश विधान कर रहे हैं। ३ पदादेश समान हैं। एक में अन्तर है। भामह तुमे 
भाइतमञ्जरीकार 'तुए' । 

युष्मद्‌ शब्द से षष्ठी-एकवचन-दोनों ६-६ पदादेश दे रहे हैं। ५ पदादेश बिल्कुल एक 
हैँ । एक में अन्तर है । भामह GET । प्राकृतमञ्जरीकार तुब्भ D प्राकतमजञ्जरीकार के 
पदादेश की पुष्टि माकंण्डेय और रामपाणिवाद कर रहे हैं। संजीवनी और सुबोधिनी 
मौन है । 


932 ऋतम्‌ 


६.३४ प्राकृतमञ्जरीकार (रामपाणिवाद और मार्कण्डेय) ने भिस्‌ परक दो ही आदेश 
'तुज्झेहि, तुम्हेहि-स्वीकार किए हैं। भामह एक अतिरिबत 'तुम्मेहि' भी दे रहे हैं। 
संजीवनी और सुबोधिनीकार इसके स्थान पर 'तुव्भेहि' दे रहे हैं । 

(v) वररुचि के माहाराष्ट्री प्राकृत पर ९ परिच्छेदों को केवल भामह और 
प्राकृतमञ्जरीकार स्वीकार कर रहे हैं, शेष सभी टीकाकार ८ परिच्छेद 
मानते हैं। दोनों सर्वादेजंस एत्वम्‌' से छठे परिच्छेद का आरम्भ करते 
हैं। किन्तु अन्य टीकाकार, पुरुषोत्तम, मार्कण्डेय, रामशर्मा और 
हेमचन्द्र-वयाकरण सवनाम qui को भी संज्ञा सूत्रों वाले पञ्चम परि- 
च्छेद का ही अंग मान रहे हैं । 

(vi) प्राकृतमञ्जरीकार भामह की केवल व्याख्या का ही अनुमोदन नहीं 
करते, वरन्‌ भामह के ८०% उदाहरण शब्दों को भी सुरक्षित रख 
रहे हैं। हाँ, कुछ स्थलों पर भामह के कुछ (विशेषकर अप्रचलित) 
शब्दों का प्राकृतमञ्जरी में अभाव अवश्य खटक जाता है, यथा-- 

१-११ में तइ, तआ, जइ, जआ 1 

१.२० में पुस्तक, मुक्ता | 

२.८ में पडिसरो । 

२.३० में मुखर, अङ गुरी और किरात । 

३-५८ में देव, अशिवं, अश्व, मित्र, दुःखित । 

४.१५ में पारावत । 

४.३३ में चातुलिमं, मण्डुरो, घरे, माअंदो । 


(vii) दूसरी ओर प्राकृतमञ्जरी में कभी तो भामह का शब्द किचित्‌ अन्तर 
से प्राप्त हो रहा है, तो कभी विल्कुल नये शब्दों से भी साक्षात्कार हो 
जाता है, जिनकी पुष्टि अन्य टीकाकार/वेयाकरण कर रहे हैं। यथा 


भामह प्राकृतमञ्जरीकार 


१,२२ में मुकुर ॥ मुकुल 
गुरु ॥ अगुरु 
२४ में सीभरो॥ सीहरं 
२,२७ अधणो i धण 
पलंघणो ॥ पलअघणो 
३.६३ क्ष्मा>खंमा ॥ Cur 


— 


“>> 


१. रामशर्मा और हेमचन्द्र दोनो ही सुरक्षित veu हुए हैं । 
२. मारकण्डेय, हेमचन्द्र और रामपाणिवाद इसकी पुष्टि कर रहे हैं । 
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३.४७ वेन्भलो', विहलो ॥ बीहलं 
. ४.२७ we, वंदं ॥ "acad, dq 
प्राकृतमञज्जरीकार ने बहुत से नये अतिरिक्त शब्द भी दिए हैं, यथा 


१.२ में प्रकृतिः, १.२० में तुण्डं; १.२८ में मृदङ्ग, विसृष्ट, भृत्य; १.२९ में वन्तं, ताल- 
qui, धृतं, वृत्तिः; १.३१ में कीदृशं, माहशादि (८ शब्द); १.३६ में कइढवो; 
१.४२ में पौरव, रौद्र; 

२.७ में सु०, दुस्‌, उत्‌, सं०, वि०, आदि उपसरेपर्वक कृतं; २.८ में पडिच्छन्दो; ३.२४, 
५८ में-धूर्तादि और सेवादि में ७-७ शब्द; ४.५, ३३ में यावदादि और दाढादि गण 
में ५-५, ६-६ शब्द; ४.१६ मांसादि में ४ शब्द; ३.३०, ४.१५ में अक्ष्यादि और 
वक्रादि में ३-३ शब्द-नमूने के लिए देखे जा सकते हैं। 


इस प्रकार अपने पूर्ववर्ती टीकाकार भामह की मनोरमा वृत्ति में दृष्ट कमी को दुर 
करने में, वररुचि के सूत्रों तथा सन्निहित पदों के महत्त्व को स्पष्ट करने में, वररुचि के गणसूत्रों 
के रूपों का प्रत्यक्षीकरण कराने में प्राक्ृतमञ्जरीकार ने बड़ी ही महत्त्वपूर्ण भूमिका निभाई 
है । उत्तरवर्ती टीकाकार सदानन्द, वसन्तराज, रामपाणिवाद और वेयाकरणों में मार्कण्डेय, 
राम शर्मन्‌ से लेकर हेमचन्द्र तक प्राकृतमञ्जरी के प्रभाव से अपने को मुक्त न रख सके । 
उन सभी ने प्राकृतमञ्जरी से अपनी अपनी आवश्यकतानुसार सहायता प्राप्त की है । 


—— — 


१. मार्कण्डेय, रामशर्मा, भेब्भलो ॥ सं० go भिव्मलो। ह्वेमचन्द्र भिन्मलो और विब्भलो 
दोनों दे रहे हैं । 

२. रामपाणिवाद ने बुंदरं-बुंदं और सुबोधिनीकार ते बद्र और सञ्जीवनीकार ने aa 
पाठ दिया है। ` 

३. 'मारिसो' का सर्वत्र अभाव है। शेष सभी उदाहरण हेमचन्द्र में प्राप्त हैं । 


E 
"NX 
NN 


WTFHÉ काव्यलक्षणम्‌-साङ्गोपाङ्गविश्लेषणम्‌ 


MALTY रामा 


तददोषौ शब्दाथौ सगुणावनलंक्गती पुनः क्वापि\ इति हि माम्मटं काव्यलक्षणम्‌ | एतदीय- 
विचारात्‌ पुर्व प्राचीनकाव्यलक्षणानि विचार्यन्ते । तथाहि, 

काव्यलक्षणविषये बहोः कालात्‌ मतवैमत्यं वतते । तत्र केचन शब्द एव काव्यमिति, 
केचनाथं एव काव्यमिति केचन शब्दाथौ काव्यमिति च विवदन्ते । काव्यं द्विविधं भवति-दुश्यं, 
अव्यञ्च । तत्न दृश्यकाव्यस्य षड्विंशल्लक्षणानि भरतेनाभिहितानि । तानि प्रक्ृतानुपयोगान्नात्न 
प्रस्तूयन्ते । 

भरतमुनेरनन्तरं समुद्भूतेन भामहाचार्येण शब्दाथंयोः साहित्यमेव काव्यतया स्वीकृतम्‌ i 
अत एव तैरुक्तम्‌ “शब्दाथौ सहितौ काव्यमि”ति ।\ एतश्च शब्दार्थयोमिसित्वा काव्यत्वं ada 
इति व्यवस्थापितम्‌ । परन्तु तत्र कतरस्य प्राधान्यं स्वीकृतम्‌ इति तु निश्चेतुं न शक्यते । 
यतो fg— 


रूपकादिमलङ्कारं वाह्यमाचक्षते परे | 
सुपां तिङां च व्युत्पत्ति वाचां वाञ्चन्त्यलंक्कतिम्‌ di 
तदेतदाहुः सौशब्द्यं नारथंवयुत्पत्तिरीदृशौ d 
शब्दाभिधेयालङ्कारभेदादिष्टं द्वयं तु नः ॥' इति 
श्लोकाभ्यां शब्दार्थोभयप्राधान्यवादिनो भामहाचार्या वर्तन्त इति प्रतीयते | अत एव काव्यः 
लक्षणघटकं “सहितो” इति पदं सङ्गच्छते । एषामेव मतं स्वीकुर्वन्ति महाकवयो माघा:--- 
नालम्बते नैष्ठिकतां न निषीदति पौरुषं d 
शब्दाथौ सत्कविरिव द्वयं विद्वानपेक्षते 1 


१. काव्यप्रकाशः, का Y go | 

२. भामहविरचितकाव्यालंकारः, १-१६ 
३. तत्रैव १४, १५ 

४ शिशुपालवधम्‌, २.८६ 
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x 


केचनान्ये$्प्याचार्या: प्रामाणिका इदमेव मतं स्वीकुर्वन्ति । तत्तु स्फुटं भविष्यत्यनुपदमेव | 


भामहानन्तरं समुद्भूतेन दण्डिना भामहुक्कृतकाव्यलक्षणात्‌ विपरीतं काव्यलक्षणं 
निरमायि - 


“शरीरं तावदिष्टार्थव्यवच्छिन्ना पदावली” 1° इति। 


अस्मिन्‌ काव्यलक्षणे शब्दस्यंव प्राधान्यमर्थस्येव उपसर्जनत्वं स्वीकृतमिति सुष्ठु प्रतिभाति | 
एवञ्च शब्द एव काव्यमित्येषां सिद्धान्तः । शब्दस्येव काव्यत्वं स्वीकुवंत्स्वाचायेषु दण्डी एव 
प्रथमः | भामहः ओदीच्यक: । दण्डी तु दाक्षिणात्यः । अत एव तयोर्वेपरीत्यं सञ्जात मित्यत्न 
नास्त्याश्चयंम्‌ । अत एव शब्दस्यैव काव्यत्वं स्वीकुवंन्तौ प्रसिद्धाचार्यवयां दाक्षिणात्यावेव | 
प्रथमो दण्डी । द्वितीयो जगन्नाथः । भामहकृतकाव्यलक्षणात्‌ दण्डिकृतकाव्यलक्षणे किञ्चित 
वलक्षण्यं वरीवति इति तु aud शक्यते । यतो हि भामहुक्ृते काव्यलक्षणे यद्यपि 
शब्दार्थयोः साहित्यं काव्यं भवतीत्युवतम्‌ तावता काव्यस्य शोभा न सम्पद्चते | अर्थात्‌ काव्यस्य 
शोभातिशयसम्पादकहेतुत्वं केवलशब्दार्थसाहित्ये नास्तीति कृत्वा दण्डिकृतकाव्यलक्षणाश्रयणे 
नास्ति किचिद्‌ बाधकमिति तन्मतम्‌ । भामहकृतकाव्यलक्षणात्‌ दण्डिकृतकाव्यलक्षणमेव परमिति 
यावत्‌ । 


यद्यपि दण्ड्याचार्यादुत्तरकालिकराचार्य: शब्दस्य काव्यत्व॑ नँवाभ्युपगतम्‌ तथापि 
इष्टारथंव्यवच्छिन्तत्वं प्रकारान्तरेण स्वीकृतम्‌ | इष्टार्थव्यवच्छिन्नत्वं दण्ड्याचार्यमते पदावल्या- 
मेव वर्तेते । अन्येषां मते तु शब्दार्थयोरिति भेदं व्यवस्थापयामः। अर्थशब्दस्य प्रयोजनत्वरूपा- 
यंस्वीकारे एतत्‌ सवं सम्पद्चते । 


द्ड्याचार्यादनन्तरं प्रादुर्भूतेन तत्रभवता वामनाचार्येण गुणालङ कारयुक्तो शब्दाथौ 
[व्यमिति स्वीकृतम्‌ । अत एवोबतम्‌-- 


“काव्यशब्दोऽ्यं गुणालडकारसंस्कृतशब्दार्थयोव॑र्तत”* इति । भक्त्या तु शब्दार्थमातः 
वचनो$व गृह यते ।” इति च । 


MITES वामनाचायंणापि शब्दार्थयोः काव्यत्वं स्वीकृतम्‌ । तदनु गुणालङः कारविशिष्टत्व 
शब्दाथयोरावश्यकमिति व्यवस्थापितम्‌ | 


उद्भटाचायः काव्यस्य लक्षणं नेव कृतम्‌ | रुद्रटाचार्यस्त्‌ शब्दार्थयोरेव काव्यत्त 
व्यवस्थापितम्‌ । उक्तं चंतस्तथा "ननु शब्दाथौ काव्यम्‌” इति | 


१. काव्यादशंः, १.१० 
२. काव्यालंकारसूत्नवृत्तिः, १. १. १ (वृत्तिः) 
ED स्ट्रटकृतकाव्यालङ्कारः, २.१, | ieee 
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एभिर्भामहाचार्यवत्‌ शब्दार्थयो मिलित्वा काव्यत्वं ada इति स्वीकृतम्‌ । एषां काव्यलक्षणे 
किमपि वैशिष्ट्यं नावलोक्यते भामहाचायंदण्ड्याचायंकृतकाव्यलक्षणयोः परस्पर daui fisz- 
दपि वेलक्षण्यं किज्चित्प्रतिभाति । रुद्रटाचायकृतकाव्यलक्षणे तु न तादुगल्पमपीति न विचार- 
सहम्‌ | 


आनन्दवधंनाचार्ये; काव्यस्य लक्षणं न कृतम्‌ । परन्तु “शब्दार्थशरीरं तावत्‌ काव्यम्‌”' 
इति पूवंपक्षोपक्रमावसरे यदुबतं तस्मादिदमेवावगम्यते यदेते शब्दार्थयो रेव काव्यत्वम भ्युपग- 
च्छन्तीति । तन्मतेन काव्यलक्षणन्तु समस्तग्रन्थपर्यालोचनया घ्वन्यात्मकशबदार्थत्वं काव्यत्व मित्येव 
पर्यवस्यति । 


भोजराजेन निर्दोषं उगालङ.काररसबद्वावयं काव्यमिति काव्यस्य लक्षणमभिहितम्‌ | 
एभिः काव्यलक्षणे समीचीनत्वेनाभिमतानि लक्षणानि निक्षिप्तानि । 


कुन्तकाचार्येण पुनः शब्दार्थयोरेव काव्यत्वं व्यवस्थापितम्‌ । उक्त च तैस्तथा 
“शब्दार्थौ सहितौ वक्रकविव्यापारशालिनि”\ इत्यादिना । 


एवं स्थिते सति मम्मटाचार्ये: काव्यस्य लक्षणं यतू-“तददोषौ शब्दाथौ सगुणावनलङ्‌ कृती 


पुनः बवापी”ति निमितं तद्विपुलाचार्यंसरणिमनुरुणद्ि इति प्रतिभाति । 


अत्रोपरिनिदिष्टेभ्यस्ततत्काव्यलक्षणे भ्यः कश्चित्‌ कश्चित्‌ अंशः स्वीकृतः । तथा हि-- 


भामहाभिमतात्‌ शब्दार्थंसाहित्यतत्त्वं स्वीकृतम्‌ । अत एव “तत्‌ शब्दाथौ” इति 
सङ्गच्छते । 

वामनाभिमतात्‌ काव्यलक्षणात्‌ "काव्यं च गुणसंस्कृतयोः शन्दार्थयोवंतंत' इत्येतावानंशः 
स्वीकृतः । अलङ्कारसंस्कृतयोः शन्दार्थयोवरतत इति तु नैवाज्गीकृतम्‌ । अतो हेतोः “सगुणो” 
इति शब्दार्थ विशेषणं सङ गच्छते | ''अनलङ कृती पुनः क्त्रापी”ति च विशेषणं युक्तियुक्तं 
स्वोपज्ञं च वर्तते । 


भोजराजेन काव्यलक्षणे यानि विशेषणानि लक्षणघटकानि उक्तानि तानि सर्वाशतया 
स्वीकतानि परन्तु “निर्दोपम्‌” इति काव्यविशेषणं प्रकारान्तरेण मम्मटाचार्यरक्तम्‌ तद्धि 
“अदोषो” इति । अदोषाविस्यत्न दोषात्यन्ताभाववत्वं शब्दार्थयो कल्पते । यतो हि “तथा भूतां 
दृष्ट्वे/ति स्थले काव्यस्याकाब्यतापत्तिः । अतो दोषत्वं नाम रसोद्बोधविघातकत्वम्‌ तच्च 
विलम्बना दिभिः | एवञ्चादोषत्वमित्यत्न नव्गोऽस्फुटत्वमर्थः स्वीक्रियते | तथा च स्फुटरसोद्बोध- 
विघातकत्बरूपदोषाभाववत्वा दिविशिष्टशब्दाथंयुगलत्वं काव्यत्वमित्यायातम्‌ | अत एवं सुधा- 
सागर्या भीमसेनदी क्षितैरकतम्‌-- 


sess 
१. ध्वन्यालोकः Jo 4, 


Y ृ्रोकितजी वितम्‌, १. ७; 
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“तथा चास्फुटानां रसोद्बोध्षविरोधित्वात्‌ तद्व्यञ्जनाधीनं काव्यत्वमन्याहतम्‌ अतस्तद- 
भावो न लक्षणघटकः किन्तु स्फुटानामेव रसोद्बोधविघातकानाम्‌ तद्विघातकत्वञ्च च्युतसंस्कृति- 
क्लिष्टा विमृष्ट विधेयांशादीनां शब्दबुद्धिविघटकतया साक्षाद्रसप्रतिवन्धकतया वा दोषत्वं स्वीकृत- 
मित्यवेहि नान्यया । अत एव वीररसादौ ewe up श्रुतिकटुत्वं न दोषः । तद्वोधाविरोधात्‌”' 
इति । एवञ्च दोषाविति शब्दार्थयोविशेषणं कुतः स्वीकृतमिति चेत्‌ उच्यते । अग्निपुराणे 
यद्वेदव्यासे रक्तम्‌-- 

अदोषं गुणवत्‌ काव्यमलङ कारेरलङ कृतम्‌ | 
रसान्वितं कविः कुर्वन्‌ कीति प्रीतिञ्च विन्दति dr 


इति तस्मादेव स्वीकृतमिति ज्ञायते । 


एवञ्च “अदोषावि”ति विशेषणमर्निपुराणात्‌, सगुणाविति विशेषणं वामनाचार्यकृतकाव्य- 
लक्षणात्‌ शब्दार्थाविति विशेषणं भामहाचार्यकृतकाव्यलक्षणात्‌ स्वीकृतानि । 


अतो हेतोः मम्मटक्तकाव्यलक्षणे स्वपूर्ववर्त्याचायंक्तकाव्यलक्षणानां परिष्कृतं स्वरूपमिति 
निःसङ्कोचं वक्तुं प्रभवामः । पूवंकाव्यलक्षणेभ्यो वैलक्षण्यं तावदित्थम्‌ अस्ति 1 तथाहि 


` “शब्दाथौ काव्यम्‌” इति कथनेन शब्दस्येव काव्यत्वं प्रतिपादयतो दण्ड्याचायेकृतकाव्य- 
लक्षणात्‌ विलक्षणता सिद्धयति अदोपाविति कथनेन भोजराजकृतकाव्यलक्षणात्‌ सा सिंढ.यति। 


अपि च “तदल्पमपि नोपेक्ष्यं aaia दुभंगम्‌” इति दोषाणामत्यन्ताभावत्वमंगीः 
कुवंतो दण्डिनो मतान्माम्मटं मतं भिन्नमेव । 


“अनलङकृती पुनः क्वापि” इति कथनेन “काव्यं ग्राहयमलडः कारात्‌” इति Wd 
वामनाचार्याणां मतेन माम्मटं मतम्‌ ऐक्यं नानुभवति । यद्यपि भोजराजादिकृतेषु लक्षणेष्वप्यलः 
ङ काराणां शब्दार्थविशेषणत्वेन निवेशः कृत: । परन्तु तत्र शब्दाथंयुगलं काव्यम्‌ उताहो प्रत्येकं 
मिति किमपि कण्ठरवेण न स्पष्टीकृतम्‌ । 


तथा चेत्यं मतव मत्यम्‌ 
दण्डी--शब्दः काव्यम्‌ मम्मटः-शब्दाथौ' काव्यम्‌ । 
भोजः-निर्दोषं काव्यम्‌ अदोषौ काव्यम्‌ । 
(अत्पन्ताभावाथंबोधको निरुपसर्ग:) (भस्फुटा्थं नञ्‌) 
वामनः--(अल ्कारग्राह्यं काव्यम्‌) अलङ्कारग्राह्यमपि काव्यं 


भवति | 


१. काव्यप्रकाशः (सुधासागरीसहितः), Jo २३ 
2. अग्निपुराणम्‌, ३३७.७ 
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मतसाम्यं चेत्यम्‌ | 
शब्दाथौ काव्यम्‌ भामहः 
वामनः मम्मटः 


VUES शब्दाथो काव्यम्‌ 
ध्वनिकार: 


वारभटा: 
कुन्तकः 
गुणवत्त्‌ काव्यम्‌ अर्निपुराणम्‌ सगुणौ शब्दाथौ काव्यम्‌ 
भोजः, वामनश्च 
अत्रापि qued सूक्ष्मेक्षिकया प्रतिभाति । तथाहि 
चदुविंशतिगुणेष्वन्यतमगुणोपेतशब्दाथौं 


काव्यमिति भोजः दशशब्ददशाथंगुणेष्वन्यतमेन माधुयौंजःप्रसादाख्यन्तिषु गुणेषु 
गुणेन संस्कृती शब्दाथौ' काव्यम्‌ इति वामनः अन्यतमेन गुणेन संस्कृतौ शब्दायों 
काव्यम्‌ इति मम्मटः 


माम्मटकाव्यलक्षणे सर्वाधिकर्वलक्षण्यम्‌ “अनल कृती पुनः क्वापि” goda | तथाहि- 
केनापि स्वपू्ेवर्त्याचायेणाल ङ्काररहितशब्दार्थयोः काव्यत्वं न स्वीकृतम्‌ । तेषां मते अलङ्कारा 
एव मुधेन्यभूता: । अतस्तंरलङ्कारस्य ईषदपि च्युतिः न स्वीकृता । यद्यपि भामहादिप्रमुखप्राची- 
नाचार्येः काव्यलक्षणप्रसङ्ग अलङकारचर्चा न कृता तथापि तदीयगरन्थानां पूर्वापरसङ्‌ गतिपूर्व- 
काध्ययनेनेदमेव निर्धारितं भवति यत्‌ ते अलङकारसाहित्येऽपि काव्यत्वकल्पनामपि नाकार्षुस्त- 
द्विपरीतञ्च मम्मटाचारयेणालङकाराभावेऽपि काव्यता अङ्‌ गीकृता | 


आनन्दवर्धनाचायेण यद्यपि काव्यस्य स्वरूपं न विचारितम्‌, परन्तु शब्दाथंशरीर हि तावत्‌ 
व्यम्‌ इत्यादिना पूर्वपक्षोपन्यासावसरे यदुक्तम्‌, यच्च काव्यस्यात्मा ध्वनिरिति 
भथमकारिकया प्रतिपादितं तदेतत्सर्वाध्ययनेनेदं हस्तगतं भवति यदानन्दमतेनापि निरलङः कृती 
शब्दाथौ काव्यं भवति । व्यवस्थापितञ्च ध्वनेः काव्यात्मत्वम्‌ | एवञ्च तन्मतेन ध्वत्यात्मक- 
शब्दार्थयुगलं काव्यमिति हि काव्यलक्षणं सिंद्धयति। मम्मटाचायेस्तु स्पष्टभाषयाऽलङ काराः 
तत्स्थानाच्च्याविताः यन्न प्राचीनतराचार्यः प्रतिष्ठापिताः । सोऽयं परिष्कृतः सिद्धान्तः आनन्द 
भ्रभावितोऽपि स्पष्टोक्तिदुशा स्वोपज्ञः | अन्यच्च माम्मटं काग्यलक्षणं तात्का लिकसर्वालङ कारि- 
कसिद्धान्तप्रतिनिधिभूतमाजंनेन च नव्यसिद्धान्वस्थापकमिवाभाति । तथाहि, 

रीतियुगस्यैकतः प्रा तिनिध्यं सगुणाविति पदेन करोति चेत्‌ “अनलड कृती पुनः क्वापि” 
इति पदेनालङ कारयुगस्य प्रातिनिध्यं कुर्वदपि काव्येऽलङकाराणामस्तित्वविषये शँथिल्यं 
पकटीकरोति, तेन चालळ काररहितावपि शब्दाथौ काम्यं भवतीति नव्यसिद्धान्तस्थापनायावसरो 
उतः यदुबलाच्च परवर्त्याचा्यंविशवनायजगन्नाथादिभिः काव्यलक्षणप्रसड गे5$लझ काराणां चर्चेव 
भे कृता | 
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कः खलु काव्यस्यात्मेति जिज्ञासाशान्तये यद्यपि मम्मर्टरानन्द इव स्पष्टं न किमप्यालपितं 
तथाप्यात्मत्वनिर्धारणोचितया कविप्रियया भाषया “सगुणी” इत्यादि उपलक्षणात्मकेविशेषणैः 
रस एव काव्यस्यात्मेत्याकलितमेव । तद्बलादेवानलङ कृती पुनः बवापि इति सारगर्भेः विशेपणो- 
पन्यासः कृतः 1 
अथात्र मम्मटकूतकाव्यलक्षणघटकविशेष्यदलानां विचारधारा तट्टीकाकाराणां मतानु- 
सारेण प्रस्तूयते । तथाहि, 
शब्दार्थौ काव्यम्‌ 


मम्मटस्य सिद्धान्तोऽयमासीत्‌ यत्‌ शब्दाथौ मिलित्वा काश्यपदवाच्यं भवत इति। तयोः 
जातिव्यक्तिवत्‌ समवायसम्बन्धावच्छिन्नत्वम्‌ । जातिव्यकत्योर्यंथाऽविनाभावस्तथा शब्दार्थ 
योरपीति | अत एवोक्तं “सिद्धे शब्दार्थसम्बन्ध” इति पातञ्जलमहाभाष्ये । सत्यपि शब्दाथंयोर- 
विशेषेण काव्यत्वे प्राधान्याप्राधान्यं तु परिस्थितिवशादन्यतरगतं भवति इति तत्तत्स्थलाग्यनुसं- 
न्धेयानि । एतदभिप्रायेणैब व्याख्यातं माणिक्यचन्द्रँः स्वटीकायाम्‌-“शब्दाथौ मिलितौ जाति- 
व्यक्तिवदन्योन्याव्यभिचारितेन । एतेन शब्दार्थयोभंदवादिनः प्रत्युक्ताः ।”' इति । एवञ्च कविः 
निर्मितकमनीयतातिशाथिनोः शब्दार्थयोः प्रत्येकं काव्यत्वमिति पक्षद्वयमपि निराकृतमिति च। 


यदि शब्दाथौ जातिव्यक्तिवदन्योन्याश्रयिणौ स्याताम्‌ तहि काव्यत्वं तयोः साहित्य एव 
बतंते | न तु शब्देऽथं वा । यतो हि द्वयोरप्याहलादकारित्वम्‌, न तु प्रत्येकम्‌ । 

तत्र शब्दार्थावित्यनेन शब्दस्य प्राङ्‌ निर्देशात्‌ शब्दस्येव काव्यत्वव्यवस्थापने मम्मटस्य 
तात्पर्यमिति कथनं न समीचीनम्‌ । यतो हि द्वावपि चमत्कारकारकौ । अत एवोक्तं भीमसेनदी- 
क्षितैः-“तथा चास्वादजीवातुः पदसन्दर्भः काव्यम्‌, तस्वञ्च लक्षणमिति, तन्न । काव्यत्वप्रयोजः 
कस्यास्वादव्यञ्जकत्वस्य शब्दार्थयो रविशेषात्‌ । अर्थेष्वपि व्यञ्जनावृत्त्यङ गीकारात्‌ | शब्दाः 
थंयोरुत्कर्षापकर्पाभ्यां तदुत्कर्षापकषंव्यवहारात्‌ | विभावाद्यर्थविशिष्टेणु शब्देषु काव्यत्वं, शब्दः 
विशिष्टेषु तेपु वेति विनिगमनाविरहात्‌” इति च । 

केवलचण्डीदासभट्टाचार्ये रेव मम्मटक्तकाव्यलक्षणस्य विपरीता व्याख्या कृता । पः 
शब्दस्येव काव्यत्वमिति qu या व्याख्यातम्‌ । अत एवोक्तम्‌-“आस्वादजीवातुः पदसत्दर्भ: 
aga इति। 

परन्तु “तदधीते ade” इति पाणिनिबलेनापि द्योः काव्यता$झ गीकतंव्या भवति | 

सम्प्रति लक्षणघटकविशेषणानां विचारः टीकाकाराणां मतानुरोधेन प्रस्तूयते | तत्र काव्यः 
लक्षण त्रीणि विशेषणानि “अदोषौ”, “सगुणौ”, “ores कृती पुनः ववापि” इति । प्रथम तावत 
विशेषणं यस्य त्यागः आवश्यकः qud मम्मटेन उपात्तम्‌-“अदोषौ'' इति । 


d. काव्यप्रकाशः (माणिक्यचन्द्रक्ृतसंकेतसहितः), To ६ 
२. काव्यप्रकाशः (सुधासागरीसहितः), Jo २० 
३. काव्यप्रकाशः (दीपिकासहितः), go १३ 
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अदोषौं 


शब्दार्थयोविशेषणतया प्रथमं विशेषणम्‌ । शब्दाथौ दोषरहितौ यदि स्याताम्‌ तदंव 
काव्यपदवाच्यौ भवतः | दोषराहित्यञ्च सर्वथा नापेक्षितम्‌ । अपि तु स्फुटदोषरा हित्यम्‌ । सर्वथा 
दोषराहित्यस्य स्वीकारे “न्यक्कारो ह्ययमेव” इत्या दिकाव्येष्वतिव्याप्तिः प्रसज्येत । अव्याप्त्या- 
दिदोषत्रितयशून्यमेव लक्षणं लक्षणं भवति । अतः स्फुटदोषाभाववत्त्वं स्वीकतंव्यम्‌ । अमुमेवार्थं 
मनसि निधाय व्याख्यातं भीमसेनदी क्षिते:-- 


“स्फुटत्वं रसो्रोधाविरोधित्वम्‌ । अस्फुटत्वं रसोद्बोधविलम्बकत्वम्‌ रसप्रकर्षविधात- 
कत्वञ्च तथा चास्फुटानां रसोद्बोधाविरोधत्बात्‌ तद्‌व्यञ्जनाधीनं काव्यत्वमव्याहृतम्‌”' इति । 
अत एव वीररसादौ व्यंग्ये श्रुतिकटुत्वं न दोषः, तदुद्वोधाविरोधिस्वात्‌ । इत्यञ्च “तथाभूताम्‌ 
इत्यादौ”, “न्यक्कारो ययमेव” इत्यादौ च प्रतिपदजी वातुव्यंग्यव्यंग्य प्रतीत्यादेदोपज्ञानतिरोधानात्‌ 
तादृशव्यंग्यवं चित्त्यप्रती तिविरहविशिष्टदोपज्ञानस्यैव विरोधित्वेन सतोऽपि वा दोपज्ञानस्या- 
विरोधित्वात्‌ ध्वनित्वात्‌ ध्वनित्वमव्याहतम्‌ इति । 


काव्यप्रकाशविवेककाराणाम्‌ अयमाशयः--दोपाः शब्दवोधविषटकाः रसबोधवि- 
घातकाश्च भवन्ति। दोषसामान्याभाववन्तावेव शब्दाथौ काव्यपदवाच्यौ भवतः | अत एवोक्तं d:— 


“अतस्तथाभूतां दुष्ट्वा नृपसदसि पाञ्चालतनय।म्‌\ इत्यादौ न्यूनपददोषोदाहरणतया 
वक्ष्यमाणेऽपि काकुसहकृतवाक्याथंव्यंगयध्वन्युदाहरणत्वं “कृतमनुमतं दृष्ट्वा येरिदं गुरुपातकम्‌” 
इत्यादौ पुनरुक्तदोपोदाहरणतया वक्ष्यमाणेऽपि रौद्ररसध्वन्युदाहरणत्वञ्च वक्ष्यमाणं नानुपपन्न- 
मिति । एवञ्च दोषाभाववत्वं काव्यत्वस्वीका रेऽपेक्षितमिति सिद्धम्‌ । 


सगुणौ 

द्वितीयं विशेषणं “सगुणी” इति । get: सहितौ सगृणौ | मम्मटमतानुसारेण माधुयौँजः- 
प्रसादाख्यगुर्ण: सहितो शब्दाथौ' काव्यत्वेन व्यपदिश्येते ।.गुणानां xd: सह समवायः सम्बन्धः d 
अतोऽत्र गुणपदोपादानमान्नादेव रसवत्त्वमपि शब्दाथंयोः सिध्यति । गुणाः रसधर्माः | अत एवात्र 
व्याकुर्वदूभि भींमसेनदीक्षितै रक्तम्‌ 

. D - Li a e Y 

काव्यस्य गुणवत्वं स्वव्यंग्यास्वादसमवायसम्वन्धेन, न तु साक्षात्‌ । तेषां रसंकधमंत्वात्‌ । 
इति 1 

प्रदीपकाराणाम्‌ आशयस्त्वेवं वतंते यदत्न TITS रसव्यंजकपरम्‌ इति | उक्तञ्च तथा त:- 


“गुणस्य रसनिष्ठत्वेषपि तद्व्यञ्जकपरं पद”मिति। कि बहुना मम्मटाचायणवाष्ट- 
मोल्लासे उबतम्‌-- 


—— 


१. काव्यप्रकाशः (सुधासागरी सहितः), To २३ 
काव्यप्रकाशः (आदशंटीकोपेत:), Fo १८ 
तत्रैव (सुधासागरीसहिते), go २४ 
काव्यप्रकाशः (प्रदीपोपेतः), Jo १९ 


FD 
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“गुणवृत्त्या पुनस्तेषां वृत्तिः शब्दाथंयोमंता”' इति । एवञ्च रसवत्त्वमपि शब्दार्थयोर- 
पेक्षितमिति सिध्यति । पार्यन्तिकपर्यालोचने कृते तु सर्वविशेषणानां सरसौ शब्दाथौ काव्यम 
इत्यत्रैवाशयस्तिष्ठति । 
अनलडङ कृतो पुनः क्वापि इति 

- मम्मटाचार्याणां मते क्वचित्‌ स्फुटाहङ्काररहितावपि शब्दाथौः काव्यपदवाच्यौ भवतः | 
'अनलङ SA इत्यत्र नञो ईषदर्थकत्वम्‌ | ईषत्वञ्चास्फुटत्वमेव | नाऽत्र नञ्गो भाववाचकत्वम्‌ | 
यः कौमारहर इत्यादी दोषापत्तेः | अत एव टीकाकारेरनलङ कृती इत्यत्र नञ्यो ईषदर्थकत्वमेव 
व्यवस्थापितम्‌ । 'ववापि' इत्यनेन इदं प्रतीयते यत्‌ निरलङ्कारताऽपि क्वचिदेव काव्यत्वसाधिका 
यत्न रसादिः स्फुटः, न तु Ada | अत एव ध्वनिकारेण उक्तम्‌-“अत एव रसानुगुणाथंनिवन्धन- 
मलङ्कारविरहेऽपि छायातिशयं पुष्णाति | यथा-- 

“मुनिर्जयति योगीन्द्रो महात्मा कुम्भसम्भवः । 
येनेकचुलुके दुष्टौ दिव्यौ मकरकच्छपौ ॥ इत्यादौ । इति। 
मम्मटाचार्याणामपि मते रसस्यैव प्राधान्यात्‌ रसालंकारयोमंध्ये रसस्य सिंथितिमनुसृत्वैव 
काव्यस्य निर्धारणं क्रियते । यदि रसाभाववति काव्ये स्फुटालङ्कारत्वं स्यात्‌ तहि टीकाइत्दीक्षि- 
तमतेन काव्यत्वं न व्याहन्यते । स्फुटालङ्कारस्य चमत्काराधायकस्य सत्त्वात्‌ 1 नीरसे काव्ये 
यदि स्फुटो न स्पादलङ्कारस्तहि किकृतचमत्कार: स्यात्‌ ? उक्तञ्च तथा भीमसेनदीक्षितः- 

“तस्मात्‌ सालङ्कारत्वमात्नं न विशेषणम्‌ । किन्तु स्फुटालङ्काररसान्यतरत्वम्‌ | एवञ्च 
रसाविष्टास्फुटालङ्कारभिन्नालङ्कारवत्वं विशेषणमिति तत्त्वम्‌’ इति । 

आदर्शाख्यटीकाकाराणां मतमन्न प्रकारान्तरेण ada । तद्धि प्रसिद्धालङ्काराणामभावेऽपि 
उक्तिवेचित्यसद्भावेष्लंका रत्वमेवेति । अत एव तैरुक्तम्‌ 

“नामतो निदिष्टानामलङ्काराणामभावेऽपयुक्तिभंगीसत्त्वे सालङ्कारत्वमेव वैचित्यमात्र्यः 
वालङ्कारत्वात्‌' इत्यतो वक्ष्यमाणेषु निःशेषच्युतचन्दन मित्यादिषु नाव्याप्तिः” । इति । 

माणिक्यचन्द्रमतेऽनसंङगती त्यत्नेपदल ङ्का रवत्वमेव । न तु सर्वथा निरलङ कृतीति। 
उक्तञ्च तेन तथा-- 

“अत एब स्फुटालङकारविरहेऽपीति ब्रूयात्‌ । विरहशब्दोऽपि सर्वथा नाभावं सूचयति | 
तस्य हि संयोगांशेऽपि सद्भावात्‌ ।”* इति । 

एवं स्थिते सति माम्मटं काव्यलक्षणं सर्वेरप्यादृतम्‌ इत्येव स्पष्टं प्रतिभाति | अतस्तदेब 
लक्षणं ग्राह्यमिति शम्‌ । 


काव्यप्रकाशः, अष्टम go का० ७१, Fo «X 
काव्य्रकाशः (सुधासागरीसहितः) Fo २५ 
काव्यभ्रकाशः (आदर्शाख्यटीकोपेतः), To १९ 


तनैव (माणिबयचन्दरकृतसंकेतसहिते) Jo २ 


Kom 3 


लड़के ने कर्सो तोड़ी 


चतुभुज सहाय 


“लड़के ने कुर्सी तोड़ी! इस वाक्य के बारे में वाच्य की दृष्टि से दो मत हैं । कुछ विद्वान्‌ 
इसे कतृ वाच्य का वाक्य मानते हैं और कुछ विद्वान्‌ इसे कमंवाच्य का वाक्य मानते हैं । प्रस्तुत 
लेख में दोनों मतों की परीक्षा की गयी है । तदनन्तर द्यात्मक वाच्य-व्यवस्था के स्थान पर 
क्रमिक वाच्य-व्यवस्था का प्रतिपादन करते हुए दोनों मतों के समायोजन का प्रयत्न किया गया है। 


लक्ष्य वाक्य को कतृं वाच्य मानने वाले अपने पक्ष में दो तकं देते हैं । पहला तकं, इस 
वाक्य में कर्ता की प्रधानता है, इसलिए कतृ वाच्य है । कर्मवाच्य के वाक्य में कर्म की प्रधानता 
होती है, कर्ता गौण होता है । कमंवाच्य में कर्ता की यह गौणता इस बात से सिद्ध होती है कि 
वह यहाँ वाक्य का वैकल्पिक घटक होता है और अन्य वैकल्पिक क्रियाविशेषण घटकों की भांति 
परसर्गीय रचना द्वारा वाक्य में प्रविष्ट होता है।' वंकल्पिक घटक होने से यह वाक्य में अनि- 
दिष्ट रह सकता है । कर्मवाच्य के वाक्य में कर्ता अनिदिष्ट होता है, इसे प्रमाणित करने के लिए 
उन भाषाओं की तरफ भी देखा जा सकता है जिनमें निजवाचक रचना और कर्मवाच्य की 
रचना दोनों के लिए एक ही प्रत्यय का प्रयोग किया जाता है। निजवाचक रचना में कर्ता और 
कर्म में अभेद होता है 1 कर्मवाच्य की रचना में कर्ता अनिदिष्ट होता है, इस रूप में कर्ता और 
कर्म में अभेद होता है । दोनों प्रकार की रचनाओं के लिए एक ही प्रत्यय के प्रयोग के मूल में 
इस साम्य को देखना चाहिए ।' हिन्दी में भी कमंवाच्य में कर्ता सामान्य रूप से अनिदिष्ट और 
अनुपात्त होता है । जब आता है तब 'द्वारा' अथवा A के साथ आता है। ee विचार 
करने पर लक्ष्य वाक्य सचमुच HY वाच्य का ही प्रतीत होता है । क्योंकि लड़के ने' वेकल्पिक घटक 
नहीं है । वाक्य की पूर्णता के लिए इसका प्रयोग आवश्यक है । दूसरा तकं, यदि लक्ष्य-वाक्य 
कर्मवाच्य का है तो भूतकाल में कतू'बाच्य का पया रूप होगा ? 


c. 


1. देखिए-जेम्स do did, १९७९ 
३. देखिए-Ronald W. Langackar & Munro 1973 
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कतृ वाच्य (वर्तमान काल) : लड़का कूर्सी तोड़ता है। 
कतृ वाच्य (भविष्य काल) : लड़का कूर्सी तोड़ेगा । 
कतृ वाच्य (भूतकाल ) : ? 


लड़के ने कुर्सो तोड़ी' इसको ur वाच्य का वाकय स्वीकार करने पर व्यवस्था में जो fun 
दिखायी दे रहा है, वह नहीं रहेगा । 

लक्ष्य वाक्य को कत्‌ वाच्य मानने वाले कमं और क्रिया की अन्विति के विषय में यह्‌ 
व्यवस्था देते हैं कि कर्ता के साथ परसर्ग का प्रयोग हुआ है इसलिए क्रिया उसके साथ अन्वित 
न होकर कमं के साथ अन्वित हुई है । यह इस सामान्य नियम के अनुकूल भी है कि जिस पद 
के साथ परसग का प्रयोग होता है, क्रिया उससे कदापि अन्वित नहीं होती । किन्तु आगे हम 
देखेंगे कि कमं और क्रिया की अस्विति की यह व्यवस्था ग्राहय नहीं हैं। कर्ता के साथ परसग 
हैं, इसलिए'क्रिया कमं से अन्वित हुई है अथवा क्रिया कर्म का वाचक वन गयी है, इसलिए 
कर्ता के साथ ‘A’ का प्रयोग हुआ है, यह विचारणीय है । 

अव हम उन लोगों का पक्ष रखेंगे जो लक्ष्य वाक्य को कर्मवाच्य का वाक्य मानते हैं। 
कर्मवाच्य के पक्ष में सबसे पहला तर्कं यह है कि किग्रा कर्म से अन्वित है । किन्हीं दो घटकों में 
अन्विति यों ही नहीं हुआ करती है । यह अप्रकट और गूढ़ आर्थी सम्बन्धों को प्रकट करती है। 
अन्विति के न होने पर भी दो घटकों में आर्थी सम्बन्ध होता है । किन्तु जहाँ अन्विति है, वहाँ 
तो आर्थी सम्बन्ध होना ही चाहिए । “लड़के ने कसां ate’, इस वाक्य में क्रिया विशेष रूप से 
कर्म का वाचक है, इसलिए कमं से afar है। इसके फलस्वरूप कर्ता में कतुवाचक 'ने' का 
-प्रयोग हुआ है । क्रिया विशेष रूप से कर्म का वाचक है, यह इससे भी सिद्ध होता है कि वाक्य 
का रूपान्तरण करने पर, जहाँ 'ने' हट जाता है, क्रिया कृदन्त रूप में कमं का विशेषण बनती है, 
कर्ता का नहीं : (लड़के (के) द्वारा) तोड़ी हुई कूर्सो । किन्तु यह रूपान्तरण नहीं होगा, * est 
तोड़ा हुआ लड़का D अन्यत्र भूतकाल में जहाँ क्रिया कर्ता से afaa है, वहां वह कर्ता का & 
विशेषण बनती है-- 

लड़का घर गया > घर गया हुआ लड़का | 
* गया हुआ घर I 
लड़का कूर्सी पर बेठा > कुर्सी पर बैठा हुआ लड़का । 
* बेठी हुई md i 

इन वाक्यों में क्रिया कर्ता का वाचक है इसलिए कर्ता के साथ 'ने' का प्रयोग नहीं 
हुआ है । l 

केवल कुछ सकर्मक क्रियाएँ जो फल की दृष्टि से कत्‌'परक भी होती हैं, wart विशेषण बन 
कर कर्ता की विशेषता बतलाती हैं 1 यहाँ क्रिया और कर्ता में विशेषण-विशेष्य सम्बन्ध निहित 
होता है जो 'ने! के प्रयोग से भी खण्डित नहीं होता है । यदि लक्ष्य वाकय में सचमुच किया 
कर्ता में ऐसा सम्बन्ध होता तो वह 'ने' से खण्डित नहीं होता | 
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आदमी ने खूब gett खाया है. > दूध घी खाया हुआ आदमी | 
नौकर ने काम सीखा है > काम सीखा हुआ नौकर । 
लड़के ने टोपी पहनी है ~> ` टोपी पहना हुआ लड़का | 

यह ध्यान देने योग्य है कि इन वाक्यों में खाया है, “सोला है' ओर 'पहनी है' ये क्रियाएं 
qui वर्तमानकाल में हैं | 

निष्कं यह है कि “लड़के ने कसो तोड़ी' इस वाक्य में कर्म और क्रिया की अन्विति 
आकस्मिक नहीं है, न ही इसलिए कि कर्ता के साथ 'ने' का प्रयोग हुआ है। बल्कि यह अस्विति 
इसलिए है कि कर्म और क्रिया में विशेष आर्थी सन्निकटता है, क्रिया कर्मवाचक है। अन्विति 
- पहले है, 'ने' का प्रादुर्भाव वाद में है। यदि कर्ता और क्रिया की अन्विति के टूटने का कारण सचमुच 
'ने' है तो कर्ता और क्रिया की विशेष सन्निकटता तो कम से कम बनी रहनी चाहिए और कृदन्त 
रूपान्तरण करने पर जैसे ही 'ने' हटे वह सन्निकटता दिखायी पड़ जानी चाहिए, खण्डित अन्विति 
पुनःस्थापित हो जानी चाहिए। किन्तु ऐसा कुछ नहीं होता है । किया कृदन्त विशेषण बनने पर 
कर्ता का वाचक नहीं बनती । 'कूर्सी तोड़ा हुआ लड़का असम्भव है । जहाँ अन्बिति के टूटने 
का कारण परसर्ग होता है, वहाँ परसगं के हटते ही अन्विति बन जानी चाहिए । इन वाक्यों 
को देखें 


१. (क) लड़के ने आलमारी उठायी। 
(ख) लड़के ने आलमारी को उठाया । 


दूसरे वाक्य में 'को' का प्रयोग होने से कर्म और क्रिया की अन्विति नहीं है, किन्तु अन्विति 
के खण्डित होने के बावजूद कर्म और क्रिया की सन्निकटता खण्डित नहीं हुई है 1 क्रिया अब भी 
कर्मवाचक है । कृदन्त रूपान्तरण करने पर अंस्बिति पुनःस्थापित हो जाती है : (लड़के द्वारा) 
उठायी हुई आलमारी । वस्तुस्थिति यह है कि सकर्मक क्रिया से बने भूतकालिक कृदन्त विशेषण 
सामान्यतः कतृ वाचक नहीं होते । लक्ष्य वाक्य को कमंवाच्य का वाक्य मानने पर जो वाच्य 
व्यवस्था में भूतकाल में छिद्र को. वात उठाते हैं. वे कृदन्त विशेषणं की व्यवस्था में इसे छिद्र 
मानेंगे अथवा नहीं ? 

लक्ष्य वाक्य को कर्मवाच्य मानने वालों का दूसरा तकं यह है कि 'य' भूतकालिक होने के 
साथ साथ फलवाचक भी है. फलवाचक होने से यह कमंवाचक है ।' इसीलिए 'तोड़ी' 'कुर्सो' से 
अन्वित है । अकंमक वाक्य में फल का आश्रय स्वयं कर्ता होता है, इसलिए भ्रूतकालिक अकमंक 
किया कर्ता से अन्वित होती है । फल और दशा में गहरा सम्बन्ध है। दोनों का प्रादुर्भाव व्यापार 
से होता है । जब व्यापार पूर्ण हो जाय तब फल अथवा दशा का प्रधान होना स्वाभाविक है 
कमंवाच्य में फल या दशा की प्रधानता को अन्य णिद्वानों ने भी स्वीकार किया है । अंग्रेजी के 
कमंवाच्य के वाक्यों की व्याख्या करते हुए कई भाषाविदों ने Be को प्रधान क्रिया माना है। 
Sea 1. 
ib देखिए-कामताम्रसाद. गुर, Wo २०३४ TH ४०२ | 
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यह ध्यान रखिए, यह क्रिया दशावाचक है 1 Bill was hit by John इस वाक्य को Lakofr 
Robin (१९७१) ने इस रूप में देखा है--- 


वाक्य 
Z/N 
ATEN 
/ 
oe 
संज्ञा पदबन्ध क्रिया ea 
s क्रिया 
JES 
yo | 
Wo To fiio qo be 
ES 
क्रिया qo qo 
Jhon | Bill 


Hasegawa, Kinsuke (1968) के अनुसार ag रूप होगा-- 


2 
HL £ ` 
Wo qo fo To 
7 
AL 
क्रिया do To 
Bill th वाक्य 
we 
“ 
सं० rd BN qo 
/ 


Jhon hit 
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Ronald W. Langackar और Munro (१९७५) ने कमेवाच्य के वाक्य की आन्तरिक संरचना 
को इस रूप में प्रस्तुत किया है:-- 


वाक्य 
A 
"A 
7 
संज्ञा क्रिया 
T l 
/ b 
X 


संज्ञा १ संज्ञा २ क्रिया 


^ (अनिदिष्ट) 


Ronald W. Langackar और Munro ने अपने लेख के अनुभाग ३.३ में कर्मवाच्य के 
वाक्य में be को प्रधान या उच्च क्रिया मानने के औचित्य पर विचार किया है। इनके अनुसार 
निश्चयारथंक (Declarative) वाक्य दो प्रकार के होते हैं, व्यापारवाचक और दशावाचक d 
व्यापारवाचक निश्चयार्थक वाक्य में प्रधान क्रिया Do है । दशावाचक निशचयार्थेक वाक्य में प्रधान 
क्रिया Be है । Marvin Jumped, इस वाक्य की आन्तरिक संरचना को इन्होंने इस रूप में 
रखा हे-- 


Past [ Do Marvin [ Jump Marvin 1] 


[Jump Morvin] ag, Do क्रिया का कर्म है 1 Do वाक्य के निषेधात्मक और प्रश्नवाचक 
रूपों में दिखायी देता है । Marvin was under the table, इस वाक्य की आन्तरिक 
संरचना को इस रूप में रखा गया &:— 


Past [Be [under Marvin table] ] 


[Under Marvin table] यह Be का कर्ता है । लेखक कमंवाच्य के वाक्यों Wt be को 
प्रधान या उच्च क्रिया मानते हैं, क्योंकि कमंबाच्य मे क्म प्रधान होता है और कम फल या दशा का 
आश्चय होता है । लेखक अनुभाग ३.४ में कर्मवाच्य और क्रिया के पूर्णकालिक अथवा भूतकालिक 
रूपों में गहरे सम्बन्ध का प्रतिपादन करते हैं। अंग्रेज़ी में भूतकालिक कृदन्त का प्रयोग कर्मवाच्य 
में भी होता है और क्रिया के पूर्णकालिक (Perfective) eat में भी इसी तरह हिन्दी में म 
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प्रत्यय भूतका लिक और फलवाचक दोनों है। भूतकाल में व्यापार की पूर्णता सहज रूप में दिखलायी 
पड़ती है और यह व्यापार की पूर्णता फल को जन्म देती है। वर्तमान और भविष्य में यह 
स्थिति नहीं है । वही सकर्मक क्रिया वतंमानकाल और भविष्यकाल की अपेक्षा भूतकाल में अधिक 
सकर्मक होती है । अर्थात्‌ भूतकाल में क्रिया की सकर्मकता बढ़ जाती है । सकर्मकता के वढ्ने के 
साथ कर्म की प्रधानता बढ़ जाती है, और कमें की प्रधानता के बढ़ने के साथ फल अथवा दशा 
की प्रधानता बढ़ जाती है । सकर्मकता पर Paul J. Hopper और Sandra A. Thompson 
(१९८०) ने बड़े विस्तार से विचार किया है । इन्होंने दिखाया है कि क्रिया की सकर्मकता 
अनेक कारणों से घटती और बढ़ती रहती है । 


यहाँ संक्षेप में 'ने' का सम्बन्ध विभिन्न सहायक क्रियाओं से स्पष्ट करना अप्रासङ्गिक 
नहीं होगा । 'ने' को ध्यान में रखकर सहायक क्रियाओं को दो कोटियों में विभाजित किया जा 
सकता है ; व्यापारोन्मुख सहायक क्रियाएं और फलोन्मुख सहायक क्रियाएँ । पहले प्रकार की 
सहायक क्रियाएँ प्राय: अकर्मक क्रियाएं हैं । ये व्यापार की विभिन्न स्थितियों को व्यक्त करती हैं। 
दूसरे प्रकार की सहायक क्रियाएँ सकर्मक क्रियाएं हूँ । ये फल की दिशा, स्थिरता आदि का वोध 
कराती हैं । स्वाभाविक है, 'ने' का प्रयोग केवल फलोन्मुख सहायक क्रियाओं के साथ होता है। 
दोनों प्रकार की सहायक क्रियाएँ अपने विशिष्ट adt के साथ नीचे दी हुई हैँ 


व्यापारोन्मुब सहायक क्रियाएं 


सहायक क्रियाएं अर्थ उदाहरण 
(व्यापार की विशेषताएं ) 

लगना आरम्भ तोड़ने लगा 
चलना आरम्भ | कह चला, कहने चला | 
चुकना समाप्ति खा चुका | 

पाना (सकर्मक) अशक्यता खा पाया, खाने पाया | 
जाना निरन्तरता, सुकरता खाता गया, खा गया । 
रहना निरन्तरता खाता रहा, ढके रहा । 
आना निरन्तरता कहता आया | 
करना (सकर्मक) निरन्तरता भाड़ झोंका किये | 
dem ` ` EXE E ॐ नातक) ॐ n 0| eae बेठा | 


(पाना के साथ कहीं-कहीं 'ने' का प्रयोग दिखायी पड़ता है । 'जाना' का उपयोग सकर्मक को 
अकमंक बनाने में भी खूब होता है, जेसे-कुचळू जाना, घो जाना, छू जाना, सी जाना! T 
जाता, भर जाना, खो जाना, पकड़ जाना, आदि 1 
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अर्थ 
सहायक कियाएं (फल को विशेषताएं) सहायक fom | (फलकी Rem) | उदाहरण उदाहरण 
लेना फल कर्ता की ओर खा लिया, पढ़ लिया, 
लिख लिया i 
देना फल किसी अन्य की ओर पढ़ दिया, लिख दिया 
डालना विकायं कर्म तोड़ डाला? कह डाला 
समझ रखा है। जलाये रखा। 


लिख मारा । 


सहायक क्रियाओं के अर्थों को समझने के लिए महावाक्य को देखना चाहिए । उदाहरण के लिए, 
‘er गया' और 'खा लिया' में जो अर्थभेद है वह महावाक्य के स्तर पर अधिक स्पष्ट दिखायी 
देता हैं । दो अलग संदभों में इनका प्रयोग देखें : 

'तुम कह रहे थे, वह दस लड्डू नहीं खा सकता । लेकिन जब वह खाने बैठा तो कुल 
अठारह लड्डू खा गया ।' (यहाँ ‘ar लिया' का प्रयोग उचित नहीं हैं।) 


रखना स्थिति, दशा 
मारना फल की विद्रूपता 


पहाड़ सी जिन्दगी वह कब तक ढोता ? वह विश्राम चाहता था । आखिर एक दिन 
उसने चुपचाप जहर खा लिया । (यहाँ 'खा गया' का प्रयोग उचित नहीं है 1) 
पहले संदर्भ में व्यापार पर दृष्टि है, दूसरे सन्दर्भ में फल पर | 


लक्ष्य वाक्य पर आगे कुछ कहने से पूर्व हुम निम्न रचना पर विचार करना चाहते हैं :-- 
२. लड़के को रोटी खानी है । 
३. लड़के को दवा पीनी चाहिए । 
Y. लड़के को दवा पीनी पड़ेगी । 


इन वाक्यों में भी कमं और क्रिया में अन्विति है। तो क्या ये वाकय भी कमंवाच्य के 
वाक्य हैँ ? शायद, हाँ हम पहले यह स्वीकार कर चुके हैं कि घटकों में अस्विति यों ही नहीं 
हुआ करती । अन्विति निहित आर्थी सम्बन्धों को प्रकट करती है । फिर यहाँ भी क्रिया और कर्म में 
विशेष आर्थी सम्बन्ध होना चाहिए । 'खाती है' और 'पीनो चाहिए' ये क्रियाएं भविष्योन्मुख हैं 1 
इन्हें भूतकाल में ले जाते ही सामान्य रूप से क्रिया की अनुपपत्ति का अर्थ निकलता है । 'लड़के 
को रोटी खानी थी' इस वाक्य से सामान्यतः यह अर्थ निकलता है कि लड़के ने रोटी नहीं 
खायी । भविष्योन्मुख होने से ये क्रियाएं फलापेक्षी है । फल, भविष्य, प्रयोजन, को, क्रिया का 
नाअ्रत्ययान्त रूप, चाहिए--ये सब एक दूसरे से किस तरह संश्लिष्ट हैं, इसके लिए लेखक का 
अन्य लेख द्रष्टव्य है । ये क्रियाएं फलापेक्षी हैं, इससे इन वाक्यों को कर्मवाच्य में मानने की 
ee 
१ हिन्दी की परसर्गीय व्यवस्था, गवेषणा अंक ३८ में प्रकाशनाधीत । 
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भूमि भोर ठोस हो जाती है । 'पीनी पड़ेगी' यह भविष्योन्मुख नहीं है वयोंकि भूतकाल में क्रिया 
की अनुपपत्ति का अर्थ नहीं निकलता है 1 किन्तु इस वाक्य में मात्र कर्ता की परतंत्रता को à 
कमं की प्रधानता के रूप में देखा जा सकता है । 


कुछ ऐसे विशेषण और कृदन्त विशेषण प्रयोग में मौजूद हैं जिनके विशेष्य कमं होते हैं। 
विशेषण-विशेष्य की यह संरचना उसी तरह भविष्योन्मुख होती है जिस तरह वाक्य (२) और 
(३) की क्रियाएं भविष्योन्मुख होती हैं :-- 


विशेषण विशेष्य (कर्म) 
पीने (के) लायक ) 
पीने (के) योग्य ) 
पीने का ) पानी 
पोने वाला ) 
पीने को ) 


अन्तिम प्रयोग कम मिलता, किन्तु मिलता है ; जैसे, यह पीने को पानी है, यह पानी 
पीने को है । 


आगे हम कमंवाच्य के विषय में जो व्यवस्था देने वाले हैं, उसमें वाक्य (२), (३) ओर 
(४) को भी स्थान दिया जायगा । 


लक्ष्य वाक्य के दोनों पक्षों को प्रस्तुत किया जा चुका है । इसे कतृ वाच्य मानने वालों का 
सबसे प्रबल तरक यह है कि इस वाक्य में कर्ता का प्रयोग अनिवार्य है। कर्मवाच्य में कर्ता सामान्यतः 
अनिदिष्ट होता है । जव कभी rer में उसका ग्रहण होता है तव उसका दर्जा बही होता है 
जो वाक्य में आने वाले अन्य वैकल्पिक घटकों का होता है । लक्ष्य वाक्य को कर्मवाच्य मानने 
बालों का सबसे प्रवल तर्क यह है कि इस वाक्य में क्रिया कमे और तदाश्रित फल का वाचक है | 
अन्विति इस सम्बन्ध को प्रकट कर रही है । इस तरह हम देखते हैं कि दोनों पक्षों में बल है। 
इस एक वाक्य में दोनों पक्षों का समावेश तब तक सम्भव नहीं हैं जब तक हम वाच्य-व्यवस्था 
को द्वयात्मक मानेंगे द्यातमक व्यवस्था में कोई वाक्य या तो pg वाच्य है, या फिर कर्मवाच्य | 
एक ही वाक्य थोड़ा कतृ वाच्य है, थोड़ा कर्मवाच्य है, इसके लिए इस व्यवस्था में कोई व्यवस्था 
नहीं dt जा सकती | हमें लगता है कि हिन्दी में कतृ वाच्य और कर्मवाच्य के बीच में खाई 
नहीं है कि हमको एक तरफ से दूसरी तरफ जाने के लिए उछलना पड़े | हम क्रमशः एक तरर 
से दुसरी तरफ जा सकते हैं । वाच्य व्यवस्था को क्रमिक व्यवस्था मान लेने पर लक्ष्य m 
दोनों पक्षों का समावेश सम्भव है। लक्ष्य वाक्य को ही नहीं, बल्कि इस क्रम में हम उन अफ 
वाक्यों को भी रख सकते हैं जिन्हें कई वैयाकरण कर्मवाच्य में मानते हैं | कमं और € 
दृष्टि में रखते gu क्रमिक वाच्य व्यवस्था को इस रूप में प्रस्तुत किया जा सकता है: 
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(Q अकमक वाच्य, तीनों कालों में प्रयुक्त । उदाहरण-टटना 
(कसो टूट गयी) 3 
कर्ता नहीं है। कमं प्रधान है । 


जा-वाच्य, तीनों कालों में प्रयुक्त । उदाहरण-तोड़ा जाना 


कर्ता है ओर निदिष्ट है। कर्म प्रधान है । 


® 
हि < | (Gait तोड़ी गयो) 
E f | कर्ता है, किन्तु अनिदिष्ट है। कर्म प्रधान है । 
@ ने-वाच्य, केवल भूतकाल में प्रयुक्त । ) 
| उदाहरण-तोड़ना 
| | को-वाच्य, केवल भविष्य काल में प्रयुक्त । ) 
(लड़के ने कुसी तोडी । ) 
< | लड़के को Ket तोड़नी है। ) 


@ कतृ वाच्य', केवल वर्तमान और भविष्य में प्रयुक्त । उदाहरण-तोड़ना 
(लड़का कर्सो तोडता है । तोडगा 1) 
कर्ता है और निर्दिष्ट है । कम गोण है । 


ध्यान दीजिए, चारों वाच्यों में क्रमशः एक-एक लक्षण का अन्तर है। अकमक वाच्य में कर्ता 
नहीं है, जा-वाच्य में कर्ता है किन्तु अनिदिष्ट है, ने-वाच्य और को-वाच्य में कर्ता है और 
निदिष्ट है, तथा. कमं प्रधान है, mg वाच्य में कमं गौण है । i 


यदि हम कतृं वाच्य में अकमंक और सकर्मक का भेद लेकर चलें और भाववाच्य को भी 
साथ ले लें तो क्रमिक वाच्य व्यवस्था लगभग परिक्रमा का रूप धारण कर लेगी। इस परिक्रमा 
में दो विपरीत दिशाएं होंगी । एक बार अकर्मक कर्मवाच्य से शुरू करेंगे |देखिए परिक्रमा (क)] 
एक बार अकमंक कतृ वाच्य से शुरू करेंगे [देखिए परिक्रमा (ख)] i 


— M — 


१. अच्छा होता यदि इसे हम कोई और नाम देते और कतृ वाच्य का प्रयोग एक ही अर्थ में 
करते | i 
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तोड़े गा 


परिक्रमा (क) में हम उत्तरोत्तर कर्मवाच्य से कतृ वाच्य की ओर बढ़ते हैं और परिक्रमा (ब) 
में हम उत्तरोत्तर कतृ'वाच्य से कर्मवाच्य की ओर बढ़ते हैं । परिक्रमा (क) में धीरे-धीरे 
का अभ्युदय होता है और परिक्रमा (ख) में धीरे-धीरे कम का अभ्युदय होता है। 
अकर्मक कतृ वाच्य की क्रिया है । 'बैठा जाना' भाववाच्य की क्रिया है, जैसे--यहाँ बेडा «m 
है । भाववाच्य में कर्ता और कमे दोनों में से कोई नहीं होता है । किन्तु भाववाच्य जिस m 
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कतृ वाच्य से जुड़ा है उस प्रकार अकर्मक कर्मवाच्य से नहीं जुड़ा है। यही कारण है कि 
परिक्रमा पूरी नहीं है, खण्डित है। परिक्रमा की कल्पना करने से कतृ वाच्य और कमंवाच्य 
दोनों प्रकार के अकर्मक aadi में निकटता दिखलायी पड़ने लगती है। दोनों के मध्य में भाव- 
वाच्य है जो कर्ता और कर्म दोनों से निरपेक्ष है। 


इस तरह हम इस निष्कर्ष पर पहुंचते हैं कि हिन्दी में वाच्य व्यवस्था क्रमिक है, दयात्मक 
नहीं है। “लड़के ने कुर्सो तोड़ी' यह वाक्य इस वाच्य व्यवस्था में कर्मवाच्य भी है ओर कतृ - 
वाच्य भी । 
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OBSERVATIONS ON THE COMPOSING OF THE 
TEXT OF THE ARTHASASTRA 


A. M. Samozvantsev 


The research part of our paper “About the Comparative Chronology of 
the Manusmrti and the Arthasastra” is preceded by the brief account of the 
results of statistical analysis carried out by T. Trautmann by help 
of computer in order to solve the problem of the authorship, date etc. 
of the Zrthafüstra of Kaufilya!. We confine ourselves here by stating of 
those results of T. Trautmann without offering our own discourses towards 
problems observed by us in the essay. 


The book ofthe T. Trautmann received the highly skilled appraisal in 
particular ; **.... Trautmann comes to the very important conclusion that 
books 3 and 7 were written by different authors on the basis of the frequency 
of the use in these books of the words eva, ca and va and of book 2 on the 
basis of the frequency of the use in this book of the words eva, ca and vd and 
of the use of compound-length distribution", The result based on these 
Promises seem to this reviewer extremely doubtful. 

It is also true that R. Morton Smith used the frequency test of particles, 
such as atha, api and eva, but at the same time used the frequency tests of the 
vipula pattern and vipulà : pathya ratio; the ratio of vocatives which refers to 
characters within the story to those which refer to the listener; the frequency 
of the different forms in the past tense; the frequency of suppressed asti, 
Serunds, absolutes and particles; as wellas the kinds of nominal compounds. 
As far as is known to this reviewer no one yet came to any conclusions as to 
the authorship of a book or part of a book only on the basis of the frequency 
test of three words such as ‘‘so”’ or “just” (eva), “हात” (ca) and ‘forè? (va) 


So 
— 


1. A.M. Samozvantsev, About the Comparative Chronology of the Manusmyliand the 
ArthaSastra in Indian Historical Review (in print). 
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and in one case only (with respect to book 2) also on the basis of compound. 
length distribution (not even sentence-length distribution)’”. 


Further, touching on that peculiarity of the text of the Arthafastra which 
means the offering of alternative, L. Sternbach notices: **... the use of three 
particles mentioned above depends on the context and on peculiar expressions 
used in the text, such as yadi vā pa£yet ... và ... và, so popular in the Arthagasira 
which contains at least three vd-s augmenting immediately the ratio of 
frequency of one of three particles. L. Sternbach expresses the opinion, 
that the statistical analysis can be of real use only after simultaneous and 
preliminary investigation of linguistic peculiarities of a literary monument 
that in their turn determine the grounded choice of words, elements of syntax, 
characteristic expressions and so on that should be observed as well. 
L. Sternbach arrives at the conclusion that such investigation let it 
be carried out by ‘sombody could yield results probably quite different 
from those of T. Trautmann who relies on the analysis of using of only 
some words3. 


The task which we set ourselves in this essay is unassuming. Though 
we do not dwell on the statistical analysis of the type done by T. Trautmann, 
the appearance of our work is explained by the fact that the bookof 
T. Trautmann has been written and our essay to distinct degree can have 
influence upon conclusions contained by T. Trautmann's work. 


Though our observations accept mostly suppositional character, they 
should be tosome degree taken into consideration by approach to problems 
of the origin and character of sources of the Arthasästra. 


One should think that the available Arthasastra is composed not on the 
basis of two or three but on the basis of a larger number of treatises on the 
given themes of the Arthasastra (book VII and the next ones in the Arthasastra 
impress that several treatises of the same type are their basis) and it seems 
evident that those literary monuments which are traditional in nature include 
the traditional stuff of still earlier sources of the genre. The sources of the 
Arihafastra, i.e. the texts underlying its immediate basis have different 
authorship and are composed at different times appears clear to one an 
does not need special argumentation. However, in my opinion it may m 
proved that the composing of the Arthafastra was preceded by a long develop” 
ment of the tradition of the Arthasasira. Moreover, the significance of 


l. Journal of the American Oriental Society, 1972, v. 92, N. 4, p. 498. 
2. Ibid. 
8. Ibid., p. 499. 
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standpoint mentioned above relating to the authorship and date of the 
compendium may be depreciated to considerable extent if we assume that 
direct sources of the Arthasastra were being composed almost simultaneously 
and not long before the composing of the compendium itself. 


Indeed relating to the text of this kind the artificial bringing together of 
texts some of which display the textual and subject similarity could be hardly 
possible. If one assumes, for example, that book III of the Compendium in 
its present form suffered considerable changes introduced by its redactor (what 
by itself leaves any room for doubt) by force of the necessity of the remaking 
of that sort, we suppose that the internal logical unity in the construction of 
legal system of the ArthaSastra and elements as well as principles of its 
organizing allows to come to the conclusion that the compiler had to have 
before his own eyes something more alive and obvious that only one literary 
tradition of the school of the Arthafastra. 


We may assume that the extant Arthagastra is the only one Compendium 
of its kind of the Arthasasira school and most probably it is the last. By 
constructing an inwardly non-contradictory legal system (in the case where 
one applies to the law) there are in our opinion two possible ways: on the 
one hand, that one may be borrowed in the complete form from another 
source of the Arthagasira. Then it is to be suffered distinct remaking 
according to the logic of the composition of the literary monument, especially 
towards its books II and IV. One should think that this remaking must be 
more sound and more number of monuments—standard legal systems— 
undrely thc composing of the legal system of the Arthafasira. 


The second way may be expressed in borrowing from the sources of the 
Arthasastra of only some ground, it would be true to say “grounds??, 
“principles” of Indian law with the following including consequently into this 
scheme the considerable more number of correlations. In the latter case the 
compiler deals with the more difficult task; we should assume here as a 
matter of fact the birth of the original literary monument on themes given by 
the Arthasastra. But the text of the Arthafastra can hardly allow this Inter 
interpretation: of it: we prefer rather to confirm the eere supposition; 
namely that a legal structure of a sort which one can meet in the Arthasastra 
Was already stated in complete form in its sources, so more uni texts form 
the base of book ILI of the compendium. These observations might accept 
the more common character and bear a relation not only to law stuff of the 
Arthasastra, 


However, reverting to the subject referred to above: we consider 
necessary to emphasize once more that editorial remarking of the monument 
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corresponding with the unification of the text, but also Probably with 
introducing into that one of correlations both from the literary sources and 
from the practice of the real life has to be strong enough. Hence taking into 
consideration our observations of small period of time between the composing 
of text-sources of the Arihafastra and the compendium itself we consider that 
these conclusions depreciate to a distinct degree the point of view that one 
should differentiate between the date of the composition of the whole 
compendium and that of the composition of separate underlying the 
Arthagastra texts if one would infer so. 


On the other hand, no editorial remaking could influence the character 
of the compendium that retains a traditional one that accounts the traditional 
theory of Indian state composed and stated in diverse texts of various schools 
of the Arthagastra which preceded the origin of this late (Ist. century A. D.) 
compendium. 


Probably it does not give rise to a doubt that every book of the 
Arthasastra borrows its own stuff from earlier suitable texts which covered 
three large themes: there are adhyaksapracara (duties of overseers and the 
royal administration on the whole), dharmasthiya—kaniakasodhaha (that 
involves mainly themes towards the law containing two topics—civil law and 
suppression of criminals)and the comprehensive theme that though it covers 
several important topics from the standpoint of the Indian theory of state 
(so, it may be divided into anga-s such as an army and allies) we may name 
applying to the terminology of ancient Indian theorists vijigisusampat— 'the 
ideal of one who intends to conquer’’; these three main themes combine the 
secondary ones. 

One may presuppose the fact of the simultaneous bringing together of 
books I to XIV of the Arthafasira. Several cases which will be adduced 
below show references from one book to another what evidently should be 
explained by the activity of the editor unificator and speaks in favour ९ 
considerable remaking of treatises underlying the text of the Arthasastra. The 
references of this kind in some cases are connected with structural changes 
what should be seen taking as an example of chapters 111.1, 1५.1 or book MJ 
(see ४.1). So, the text of III.J.I type may perhaps be found in the text- 
source of book III, which gives rise toa doubt, but as regards the framing 
of books III-IV by sitra-s, the construction of which suggests an idea to vt 
that the compiler introduced the symmetry into the text that without questi? 
occured during the composition of the compendium (see according!) 
dharmasthastrayastrayo’matya janapadasandhisamgrahagadronamukhasthantyti? D 
hartkanarthan kuryuh; pradestarastrayastrayo’matyak kantakaSodhanam 
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One may confirm the same thought by the omission in IV.I.I as unnecessary 
repetition of the numeration of known administrative centers stated as a 
uniform construction both in book II: and in the IIIS, As for texts, 
examples of which we offer below they apparently cannot function in separate 
treatises—sources of the Arthasdsira as well since those ones most probably 
cannot contain references to the text that these treatises themselves do not 
include. In that way the treatises (but they clearly are not texts of the 
Arthagastra-type) could not involve all the topics of the Arthagastra. 
The treatises of such kind are to be exhaustive, butin bounds of their 
own themes. 


The references, which the texts 1.12.17, 11.14.13, III.4.21 and III.19.15 
involve can appear only by the simultaneous composition of present books; 
however one may assume that in respect to books I-IV provided he 
presupposes that the compiler refers to a reader not to the known theme of the 
Arthasastra which some of treatises observe but rather to the distinct division 
of the monument. The latter presupposion can hardly draw somebody’s 
attention if we refer to the construction of phrases 11.14.13 and III.19.15, 
which in an unambiguous manner refers a reader to the suitable book of the 
Arthasastra; we think too, that the text of the compendium involving all the 
topics of the Arthasastra cannot be non-exhaustive one. 


To prove his own point of view, namely that the text of the extant 
Arthasastra does not contain considerable omissions H. Scharfe carried out in 
his work the analysis of preferences between books and their contents; the 
first ones are mostly interesting to us. The references between books noticed 
by H. Scharfe include : 


(1). 111.10.4: pathipramanam durganivese vyakhyatam?, 

(2). IV.3.4: ndgarikpranidhavagnipratisedho vyakhyatah, nifantapranidhau 
rdjaparigrahe'. 

(3). IV.4.1: samahartrpranidhau janapadarakganamuktam?, 

(4. 1V.8.16: evamatisamdadhyat, yatha và niksepapahare gyükhyatan?. 

(5). IV.9.7-8: coragümabhipradaríage citro ghatap| iti rajaparigrahegu 
vyakhyatam*. 


4. 11.36.15-20, 1.20.4-9. 
5. 1L35, 


6. 111.12.38-50. 
Tr 1h5.16-20, 
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(6). V.I.3:... ye mukhyastegu güdhapurusapranidhih krtyapaksopagraho vg 
siddhih yathoktam puraslad, upajapo’ pasarpo va yatha paragramike 
vakgyamak. 

(7).  V.6.17: apatpratikürena và sddhayet: V.6.22 : yathoktamapatpralikaram 
kuryat?. 

(8. VI.1.7: amatyasampadukta purastat?. 

(9).  VI.1.9: durgasampaduktà purastat*. 

(10). — VII.14.11 : ... yathā *patsu vyükhyasyamal? 
(11). | VIII.3.56: ... nisantapranidhau vyakhyatam’. 
(12.  IX.I.41: vyasanābhiyanam vigrhyayane wakhyatam". 
(13). 1X.3.11: abhyantarakopo bahyakopatpapiyanityuktam purastat ; 
IX.5.31 : ahibhayadabhyantarakopo bahyakopatpapiyanityuktam purastat*, 
(14). | 1X.6.5: ... dandakarmikavaccegteta?. 
(15).  XII.2.8: ... yathà sahgharrtte oyakhyatam yogaramane ८०१९. 
(16).  XIL.2.10: yaduktamatmaraksitake raks yam!* . , . 
(17). — uparodhahetavo dandopanalavrte vyakhyatah'*. 
(18). — XIII.3.50: ela evdtavinamapasarpah kanjakafodhanoktafca'?. 


From our own side we should add here some others of the same type to 
references adduced by H. Scharfe (we mean reférnces between books). 


So, in I.12.17 the compiler mentions spies occuring in book IV devoted 
to the kaptakafodhana : kantakafodhanoktascapasarpah.... In accordance with the 
text 1.14. 13-14 : anapasdrak kantakafodhanaya wiyela | kartusca dvifalo dandah 
panacchedanam và, which means: **(If the client does) not (have) the justifica- 
tion, (the case) should be given to the ‘“‘kanțakašodhana™ (i.e. to officials— 
prades{aras ; inverted commas mean here and further the differenciation made 
by us of one of the topics of the Arthasastra), as regards the producer, B 
fine 200 (fana-s) is imposed on him or (he is punished) by means of cutting 


I. 1.12, 1.13, 1.14.1; XI 1.1, XIIL.3. 
2. 1X.3-7. 
3. 1.9.1. 
4. II. 
5. IX.5.9, 12, 20. 
6. 1.20.15-17. 
7. V11.4.15. 
8, V111.2.3. 
9. V.I. 
10. X1,X111.2. 
11. I.21. 
12. VII.15.9-12. 
13. IV., Specially 1V.5.14. H. Scharfe, Untersuchungen zur Staatsrechtslehre des 
Wiesbaden 1968, SS. 9-11, eis 
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offingers. The text implies the division of functions between the overseer of 
a department (in the present case—the royal gold-smith) and the pradesir, the 
first of them by a malfeasanse punishes a person subordinate to him, but the 
second one—a person involved in malfeasanse (the Pradesif must hold the 
investigation including the interrogatory)!. 


The text says : pathi vyantare güdhadefabhigamane maithunarthena Sankitaprati- 
siddabhyam và pathyanusarane Samgrahanam vidyat®, i.e. the compiler implies here 
some situations which are intended to observe to be the adultery while the 
definition of that one is given in IV. 12.35, where he addresses a reader in the 
most unambiguous manner showing that this case is under the jurisdiction of 

the pradesir and not of the dharmastha. He adduces in the chapter IV.12 
examples of penalties prescribed in the case of the incidents of adultery which 
is considered to be a grave crime. 

We should apply the text vipaitau kantakafodhanaya niyeta? (see the 
similarity of constructions here and in II. 14.13), i.e. “in the case of the 
violent death (connected with assault and battery, a case) should be given to 
the “‘kantakasodhana??4, 


The passage occurring in IV.1.57, on the contrary, refers to a reader to 
the chapter ITI.9: marmavadhavaigun yakarane | dandapárusyam vidyat, i.e. “(If 
somebody)injures vital organs, (that) should be considered to be “assault 
and battery”, 


The text further tells us: durbalam vefma Sakatamanuttabdhamurdhastambham 
Sastramanapasrayamapraticchannam Svcbram küpam kitavapatam vā krtvā himsayam 
dandaparusyam vidyat® (see constrtuctions with using of verb *'vid"), i.e. “in 
the case of damage, (injured) in consequence of building (by somebody) of the 
unstable dwelling, vehicle without main supports, putting of a weapon without 
Preservation, digging of the pit, well or wolf-hole without covering (them, all 
9f them) should be considered to be “assault and battery". It is evident that 
a passage of this kind might appear only at the stage of the composing of 
the compendium. 


The following statement is also interesting : durgaragfrayoh kanjaka- 
Sodhanamuktame, i.e. ‘the kantakafodhana” of the town-fortress and 


Country-side is accounted”. 
on 

l GF. 1९.8, especially IV.8.4. 
2. IIL41. 

3. IIL.19.15. 

*. IVI. 

5. IV.13.13, 


& yd 
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One should observe all the places cited above as in their Way joints 
showing the joining of separate fragments of the Arthaśāsira. Perhaps, similar 
connections in the texts of different books of the compendium may lead us 
to think to be an evidence of the independent functioning of these texts as 
separate treatises in carlier times. All of them do not appear to be inter. 
polations which are artificially introduced into already composed text. We 
have seen that in several cases these texts influence the text, its structure 
and organize it to distinct extent! 


From the foregoing discussion we can come to the conclusion that the 
Arathafasira is not only a unique literary monument of the school of the 
Arthasastra—it cannot be. One should explain that fact not only by the 
plenty of stuff contained in the only extant source of the Arthafastra. We 
‘are disposed to think that the Arthagasira contains various themes borrowed 
from different sources and from this standpoint it is a single exhaustive text. 


On the other hand, the compendium has to be the last text of the 
tradition of the Arthagastra, because it completes the long evolution of the 
genre which dies with it. They often connect this phenomenon with the 
including of Arthasastra and its own themes into the dharmasasira that has 
influenced the loss by the Arthasasira of the authority of a legal text: the 
themes of the Arthafastra function onwards not in sources of their own body of 
literature. However, we consider it necessary to underline that the Arthasastra 
is becoming an authoritative legal text apparently just at the moment of the 
including into the dharmafastra when—one should think—the notion of e 
authoritative legal text appears; some times it is quoted as that one side with 
the latter one as if existing in the dharmasastra and being different from 1t; 
In our opinion, the process of the so-called ‘‘satiation” of a genre has almost 
particular importance for the “death” of the ArthaSastra when themes of 
various trends of the activity of the Arthasastra having functioned 
irrespective of each other onwards find themselves to be brought together मा 
limits of the titanic compendium—the Kautiliya Arthafastra. We suppose na 
possibilities of the genre's development find themselves thereby ta z 
exhausted, the more as the important external motives of its funciona 
feeding and supporting the Arthafasira as a body of literature were lost be 
mean here, that the Arthasasiva has been actively functioning as heterogene? 
‘blocks of information” of the oral and written traditions—leading off va 
precepts to kings including registers fixing local customs, decrets ing 
instructions to officials—originally studying utilitarian purposes then tu? 


— 


I, H. Scharfe, Untersychungen. SJE, 
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into a science and simultancously with the const 
of stato). 

It did not occur with the Arthasastra what did with the dharmasastra, 
which, as is known in the Early Middle Ages, became an authoritative legal 
text. The dharmasastra-s were by themselves “training appliances”, admoni- 
tions of dharma meaning to brahmnical pupil and only gradually, thanks to 
including of ayavahara from the sources of the Arihaśāstra they began to play the 
role of legal treatises not destined to them (treatises on dharma obviously 
should not be accepted as juridical oncs). As regards the Arthasastra, this 
text probably from the very outset and during the whole period of time of its 
functioning did not become a practical guide. The development of the genre 
of the Arthafastra by itself had to be accompanied by the more and more high 
level of abstraction; equally purposes of the genre changed. And as 
time went on treatises of the Arthatastra retired from their own kernel— 
original components of the genre at least some of which were practical guides 
the treattises became more abstract. 


itution of the Indian theory 


The case was somewhat different if we address to dharmasgastra-s, where the 
“satiation” of a genre, i.e. the exhaustive absolute elucidation of the 
collection of given themes occurred apparently at the stage of the composing 
ef early “great” dharmasastra-s. Later smrtis speculated in themes given by 
the dharmagastra and often became scholastic classifications (reasoning hypo- 
thetic we should admit that under another circumstances it might happen to 
the Ar/hafasira). However external motives, quells feeding the genre were 
kept here (we should find them in the sphere of acara—the conduct of a 
devout Indian who continued to live by norms of brahmanical society in 
Mediaeval India). So, just motives of this kind prevented the ‘death?’ of 
the dharmaSastra. 


Thus, we are of the opinion how the ‘satiation” of a genere is understood 
by us was not being accompanied by its ‘‘death” when surroundings feeding 
it continued to be vialable. In the latter case the appearance of numerous 
small, in most cases speculative by their nature, texts was inevitable. 


THE STRUCTURE OF TIME IN BHAVABHUTI’S 
UTTARARAMACARITA 


Ranjit Sarkar 


Bhavabhiti has left three plays which have established him, in the 
history of classical Sanskrit literature, asa poet and dramatist of great 
merit. He hasa unique original personality. While accepting most of the 
conventions laid down by past practice and by writers on the art of poetry, 
Bhavabhiti deviates considerably, in order to be able to express his own 
Personal vision and interpretation of life. Sanskrit poets, for the most 
Part, conceal their Personality and hardly ever give expression to their 
own feelings of strength or weakness, success or failure. Their view is 
abstract and non-personal: their vision does not seem to well up from 
their personal experiences of joy and suffering. 


Moreover, dramatic poetry has very little scope for the poet's persona. 


Yet we find in the second play of Bhavabhiti an extraordinary verse. The 

Poet has found a way to speak in the first person and to give vent to his 

emotions directly : 
Te nama kecid iha nak prathayanthy avajiam 
Jünanti te kim api tàn prati natsa yatnah | 
ulpatsyate mama tu ko १७ samana-dharma 
Kalo hyayam niravadhir vipula ca prthvi || 


Those that fling disparagement at me know but little: I do not 
toil for them, But (some day) someone will appear with a vision 

like mine; for boundless is time, and earth wide. 
These lines, let us note, are quoted in the prologue by the suiradhāra, 
*Stage-director as the poet's own remarks. The süiradhára gives us also 


— 
a 


1, 
Mila. Madhava, I.6. 
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various biographical data about the poet. These objective data are given 
ina most matter-of-fact style; whereas the direct and subjective utterance 
of the above verse is imbued with intense emotion. The latter isa rare 
enunciation of the poet’s personality which will help us to get a more 
direct insight into his dramatic vision. 

The critics are generally astounded by the vehemence of the tone, rather 
uncommon, to say the least, in the polished world of Sanskrit poetry. 
This impassioned spontaneity shows that what he says here is a sincere 
outburst of his feelings and thought. 

Besides the feelings of frustration and disillusion we find here the 
expression of his preoccupation with time, Kala. In fact, what he means 
to say is that the time in which he lives is antagonistic and 
unsympathetic to his creative genius. This verse thus becomes the 
exposition of his struggle with time—time past and present—and of 
his faith in time future: whatever be the pangs and sufferings, the 
injustices inflicted by men of little understanding they will one day 
disappear; the poet will be vindicated; true value will again be 
established. 

It is, therefore, perhaps not altogether fortuitous that in Bhavabhiti’s 
next play, the Uttararamacarita, which is also his last play, and dramatically 
and poetically the most successful, should have for its central theme 
the struggle to conquer time, struggle to regain from time’s clutches 
all the experience of the past. And this struggle becomes all the more 
pathetic when man has no hope, when present time and future time 
have nothing to offer him. 


However, Bhavabhiti is not a pessimist. In spite of his critical outlook 
on life and his personal frustrations, in spite of the seemingly intractable 
complexities of time, he does not lose faith in the idea that finally time 
will bring happiness. Although we cannot recapture lost time, although our 
joys and happiness are concealed for a certain period, leaving only the 
sorrowful present anda blind future, creating thus a breach between the 
time past and the time present, yet in the end the breach is mended, past 
and present meet and the cotinuity of our joyous experiences, which is the 
real truth of existence, is reassured. 


The struggle with time, in this play, unfolds itself in relation to the 
two central figures, Rama and Sita, the hero and the heroine, although many 
other characters are quite closely involved. If we take a look at the earthly 
men and women among the dramatic personae we note the presence of three 
generations. The most important representatives of the first'are Janaka and 
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` Kausalyà, of the second Ràma and Sita, of the third Kuša, Lava and 
Chandraketu. It is the second generation which is at the centre of the play; 
and the struggle with time is principally located there. Kausalya, the mother 
of Rama and Janaka, the father of Sita, are both old. Future has very little 
to offer them; their struggle with time is allayed; time for them is essentially 
past time. In Act IV in which Kausalya and Janaka meet, we see how they 
live in their past; they evoke sweet memories without any hope of the future. 
They have no future, when they look ahead of them, it is not for themselves 
but for the younger generations. The frequent use of the verb smar, “to 
remember”, and its derivatives, in the speeches not only of Kausalya and 
Janaka but also of Arundhati and the old chamberlain, prove this beyond 
any shade of doubt. Let us take a few examples: Janaka, thinking of the 
childhood-days of his daughter, says: 


. + +..vadana-kamalakam §isop’ .....Smardam it 


I remember the little lotus-face of my child.... 

And Kausalyà says to Janaka: 
cso so mühà-raassa hiaünando vaccüe vahue pida rüesi. Haddhi haddhi 
sumaridahmi anivoeda-ramagte divahe| Ha dewa savoam evva 
tari natthi*[ 
Here is he, the royalsage, who delighted the heart of the king 
(Dagaratha), the father of our dear daughter-in-law. Alas! Alas! 


I remember those lovely days when there was no sorrow. O God, 
all that is no more! 


Again, Kausalya, thinking of Sita, says: ` 
Ha vacche Janai kahim si] sumaramide nava-vivaha-lacchi- 


bariggahekka-mondanam Baphuranta-suddha-vihasidam muddha- 
muha-pundariam[* 


0 Janaki, dear child, where are you ? I remember the lotus of 
Your innocent face which had for its only decoration the 

loveliness of being newly married, and on which quivered 

a pure smile. 


And Janaka 


> recalling in his mind Dagaratha, cries out:. . Katham 
ts ma ry 


ais B on “S... how can you be forgotten ??74 


l 10.4, 

2 1ए.9-10. 
3. 17.15.16, 
* 19.6.7, 
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Kausalya and Janaka live only with the thought of their children ; all 
their memories are in relation to Rama and Sita. They have nothing to 
expect from time for themselves; so that their confrontation with time is 


abstract and in the mind only. 


The third generation, on the other hand, has hardly any experience of 
time. The three boys live in the present and grow towards the future without 
any sense of loss. They are hardly conscious of the all-corroding effect of 
time. They know the past only from hearsay; Kusa and Lava have learnt 
the story of Rama and Sita without feeling any kind of involvement. 


At the centre of the real conflict stand the hero and the heroine, and 


indeed it is their story, it is their struggle. 


The play is structured on two interpenetrating levels of time. "There is 
at first the time that is actually represented on the stage—the actuating 
dramatic present. Underlying, and sometimes subduing it, there runs the 
current of time past. And finally, in the last act, the two currents meet. 


On the level of actual time there isa gap of twelve years between the 
first and the second acts. From the second to the last act there is no break 
inthe time-sequence. However, the gap between first and the second acts 
is important in respect to time past. There are two periods, before 
reconciling them with the actual present. 


There are three important moments in the time-structure which we shall 
now proceed to unrevcal:i. the picture-gallery (Act I), ii. Dandaka and 
२३७०१७१ revisited (Aets II and III) and iii. the dramatic representation 
(Act VII). With much ingenuity and the dramatic feeling for diversity 
Bhavabhüti has given us a comprehensive image af the time that is no more 
onthe surface, but which underlies the present and finally determines the 
future. 


i. THE PICTURE GALLERY 


The first act begins at a time of happiness when all troubles seem to 
have ended. Rama is the newly crowned king; and Sita is pregnant, which 
too is an occasion of great joy. Past events, sad or joyous, seem no longer 
to have any power of affecting life; they have become matter of history; 
matter of art. In fact, the pictorial representation of these events is here 
the central dominant theme. 


Astavakra has just conveyed to the royal couple the benediction of the 
great sage Vasigtha, which brings to them the promise ofa bright and 
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happy future. Ram says that realization follows the words of the great 
prmieval seers like Vasistha, rşinām (....) adyünam vücámariho ’nudhavati} ; 
their wishes cannot be vain. 


Then enters Laksmana to announce that the artist commissioned by 
him has painted the deeds of Rama; and he invites Ram and Sttá to come 
and inspect the pictures. Rama inquires upto which event the artist has 
painted. Laksmana replies: yavad āryāyā hutagane visuddhih, “Up to the 
purification of the noble (Sita) by fire”. And Rima cries out, as if in agony 
fantam papam. ‘‘Peace!’’. This is an expression used to exorcise words of 
evilomen. Here we have an example of dramatic irony by which Bhavabhiti 
creates a link between the past events and events which are yet to follow. 
The past which was thought to have vanished becomes real once more and 
further developments show that it is the past which will determine the next 
twelve years. It will be, in fact, this same question of purity, vifuddhi, which 
will induce Sité’s banishment. 

The actors themselves, however, are not, as yet, aware of what is going 
tohappen. They inspect the pictures. By this expedient the poet revives 
time gone by. It would be interesting to analyse fully the structure and 
significance of this visit; but in the limited scope of this paper we can only 
try to bring out a few salient features. 


The pictures commented upon are mainly those which are related to both 
the hero and the heroine. We are notshown their childhood. The first real 
event is their wedding—the event of Mithila. Both Rama and Sita are 
transported to the past. Sita exclaims: almo jandmi tassim jevva padese tassim 
JU Fale vattami, “Oh, I feel I am at that very place, at that very time !? 


A Rāma: Samayah sa vartata ivaisa....* “That time seems to have come 
CK... > 


But those days are gone. When they reach the scene of Ayodhya, Rama 
3 With tearful eyes and says, 

Smarāmi hanta smarami. 

Jivatsu tata-padesu nave dara-parigrahe] 

mütrbhig cintyamananam te hi no divasa gatakl|s 

l remember, alas, I remember. 

Gone are the days when father was still alive, when we were newly 


e. ed and our mothers were full of cares for us, 


look: 


— 
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Other scenes follow, bringing sweet and bitter reminiscences. They see the 
past in retrospection : their exile, the beauty of the forests, the grandeur of 
the rivers, the mountains, deeds ofheroism. Bhavabhüti deploys all his art, 
all his lyrical sensibility to depict the delight and anguish of the two 
characters. 

After the scenes of joy begin those of sorrow. And here we get again 
the premonition ofthe future. In the mind of Sita the past anxiety and 
fears appear to be present and real. Laksmana shows a picture saying, ega 
Paiicavatyam Surpanakha-vivàdah, “This is in Paficavatt, the quarrel with 
Surpanakha”. Siti looks atit and all her past fears actualize, ha ajjautta 
ettiam de damsanam, “Oh my husband, I shall see you no more”. This again 
is an instance of dramatic irony indicating, in spite of what Rama says, ” 
....this is but a picture”, citram etad- that events of the past can still be 
reproduced. 


‘These and other scenes make the past real, so much so that one moment 
Rama cries out: 


vatsattasmad virama viramdtak param na ksamo smi] 

pratyaortiak sa punar iva me janaki-viprayogah| [* 

Stop; O stop, brother, I can endure no more! 

It seems that the time when I was separated from Janaki has 
come back. 


Thus, the scene in the picture gallery evokes, on the one hand the past which 
is apparently lost, and on the other, the premonitions of the future which 
is yet to come. 


This future becomes an actuality when Durmukha, the spy, enters and 
informs Rama that the subjects entertain doubts about Sita’s purity, 
viŝudhi. Rama, although fully convinced of her purity, decides nonetheless, 
in the name of royal duty, to abandon her. And he asks Laksmana to take 
her and leave her in the forest. Rama and Sita are thus separated; the past 
meets the present and seems to repeat itself in the present. 


Here we would expect the dramatic anguish of the present to be 
represented on the stage and to unfold itself before the very eyes of the 
spectators. Bhavabhüti, however, takes a different course altogether. He 
lets this present time become time past before revealing its secrets. Twelve 
years pass by. These are added to the already existing past, 


1. 1,93, 
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i. DANDAKA AND PANCAVATI REVISITED 

In the next two acts, again the principal preoccupation of the playwright 
is with time. Rama alone in the second act, and both Rama and Sita in the 
third, are brought back to the familiar scenes of Dandaka and Paficavatt. 
In the first scene, the evocation of past time was triggered off by the pictures, 
here it is done by the places the characters visited in the past. Poets often 
use this device to conjure up the past. At the sight of old familiar scenes and 
objects, reminiscences surge upto the conscious mind. As the pictures in the 
first act, so the familiar places in these, function as stimulants and make 
memory repeat to the present experience past observations and emotional 
movements. 


In the second act Rama enters the forest and when he sees the familiar 
scenes he exclaims : 


pratyaksdn iva vrltántün parvan anubhavami caj} 
I experience the former events as if they were now actually present. 


He recalls those days of exile which were made gay by the presence of Sītā at 
his side. But all that is past. The repetition of words like firva (11.26) 
pura (11.27) etc. enhances the sense of the bygone. Rama has passed these 
twelve years trying to forget the past, but this confrontation with the old 
familiar things revives the lost memories. He has not been able to conquer 
üme. Did he think himself stronger than time thatlivesin the memory ? 
He is amazed by the vehemence of the upsurge of past memories. '*What is 


this that has happened to Rama today’’?—kim idam apatitam adya Ramasya. 
And he adds : 


Samprati hi 

cirād vegarambhi praszta iva tivro visa-rasah 

kutas cit Samvegat pracala iva $alyasya $akalah] 
Urano ridha-granthih sphutita iva hyn-marmani punar 
Shanibhitah soko vikalayati mam nitana iva][* 


Like a quick-acting strong poison (in the veins), 

like a spearheag driven by some violent force, 

like a Scarred wound which has re-opened in the vulnerable point of 
the heart, 


ay heaped-up grief stuns me as it were brand-new. 


Lom 
2 Ir.26, 
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The image of the sacred wound which re-opens shows that the past 
is not really dead. And even Rama cannot forever keep the past hidden in 
his heart. 

He also realizes that the past cannot be recaptured in its old form. The 
places, though recognizable, have changed. The next verse suggests the 
passing of time; youth and vigour pass; the life-stream is lost in the sands of 
age; and fate experiences reversals. But the undercurrent remains 
the same : 

pura yatra srotah pulinam adkuna tatra saritàm 
viparyasam yato ghana-virala-bhavah Ksiti-rukam| 
bahor drstam kalad aparam iva manye vanam idam 
niveşah faildnam tad idam iti buddhim dradhayali|] 


Where formerly a stream flowed, there now remain its sandy banks 
alone; reversed are the thickness and the thinness of the trees’ 
distribution. Seen after along time the forest appears to me 
different, (but) the outline of the hills confirms my thought: it is 
the same. 


Even without a thorough analysis of the verse, with just some poetic 
insight and the comprehension of the context, we can see that the concrete 
description suggests the picture of the changes that time effects in the life of 
man. The flowing stream symbolizes the dynamic life-force of youth, with 
strong emotions of love, heroism etc. ; with the passage of time there remains 
only the sand—the dead remnants of emotions. There is also a reversal of 
fate expressed by the change in the forest: where the forest was dense 
formerly there the trees are now thinly distributed and sparse, and thinly 
covered spaces have now a dense vegetation. 


But there is a difference between the operation of time in Nature and its 
separation in man. Paiicavati has changed, but there is no absolute loss. 
On the contrary, in Rama’s life there is, he thinks, an irreparable loss, a 
total dislocation of the past from the present. He was here in Paficavafi 
before, with 95, now he has come back, alone. The continuity in space— 
the landscape—and the rupture in time are intensely felt. Rama says : 


yasyam te divasas tayà saha maya nita yatha sve grhe 
yat-sambandhi-kathabhir eva satatam dirghabhir asthiyata | 
ekak samprati nasita-priyatamas tam adya Ramak katham 
£üpah Pancavajim vilokayatu va gacchatv asambhavya val]? 


1, 1127. 
2. 11.28. 


TIME IN BHAVABHUTI’S UTTARARAMACARITA 373 
Pajicavati, where I passed those days with her (Sita) as in my own 
home; Paricavatt, which was the subject of long talks keeping me 
ever engaged! How can I, wicked Rama, the cause of the destruc- 
tion of my dearest wife, now visit her (Paficavatt) alone or else go 
away without greeting her ! 


Several structural elements of the verse assert the dislocation we have 
spoken of. We should note the Opposition between, on the one hand, i 
divasás, those days" and tayā saha, **with her", and on the other hand, 
samprati, now" and ekah, "alone". The purpose of this opposition is 
evidently to bring into focus the opposition of the past and the present. 


In the next act Ràma goes to Pajicavati. Divinities who saved Sila 
and her twin sons she gave birth to in the forest, arrange to bring her there. 
But she remains invisible to Rama’s eyes; for, the moment has not come yet 
for their meeting. The scene of Paiicavatl, with the invisible presence of 
Sita, becomes, so to say, the dramatic symbolic representation of the past as 


stored in Rama’s memory. It is the world of the psyche which has been 
given a palpable form. 


In this act again, Bhavabhiti suggests metonymically the passage of time 
by showing the growth of a young elephant—kari-kalabhaka—which Sita 
herself fed formerly with tender sprouts of sallakt, is now sporting in water 
With its mate, vadhva sardham payasi viharan!. Bhavabhüti uses this event also - 
10 re-establish the link between the past and the present. When Sita hears 
that this elephant is in danger, attacked by the proud and strong chief of the 
luskers, she, in a moment of extreme anxiety loses all sense of time; she is 
transported to the past when she was with Rama, and cries out, ajja-uila 


arittahi barittahi maha tam puttaam?, **My husband, save, save my little 
child! But she recalls at once the present situation and faints. When she 
Comes to 


herself she hears the voice of Rima who has entered Pajicavati. 
"l5 two moments of time separated by many years and many events are 
"Ymbolically brought together. And later Rama too hears that the elephant, 
ar to Sita, is attacked. 
This ra 
tathodghatap, 
deepest regio 


minds him sadly of the past, ahaha hrdaya-marma-cchidah khalv ami 
"Oh, oh, the evocation of these tales of old truly pierces the 
ns of my heart". The word ami, “those” signifies remoteness 
me. The remote time is made present by the incident of the elephant; 
1. ITs, 
S Itr.6.7. 
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the further development shows that time has really flowed. The elephant 
has grown to be a strong tusker and has defeated the attacker. Siti is 


ast 


my little child has become 


onished. She exclaims, ahmalie idiso me puttao samuuita, “Oh, this is what 


1 


As in the previous act, also here, the past is evoked with the poignancy 


of actual presence. Rama says : 


yatra drumà api mrga api bandhavo me 
Jani priyà-sahacara$ ciram adhyavatsam... |* 


There where even the trees, even the animals are my friends, where 
for a long time I have lived with my beloved... 


And memories well up in his mind, tvdm smarami®, “I remember you", 


he says to the peacock which used to dance when Sità beat time with her 
hands. He also thinks that the peacock has not forgotten Sita, smarati 
girimayüra esa devyàl?, **this peacock of the hills remembers the lady...” 


But these reminiscences are of the time of the exile of Rama and 


Sra from Ayodhya. They were then together; and Rama knows all about 
that time. After that comes the transition to the second period of the time 
past, the twelve years of Sttà's banishment. This transition is marked in one 
single verse. Rama remonstrates : 


he bhavantah paura-janapadah 

na kila bhavatam devyah sthanam grhe ?bhimatam latas 
irnam iva vane $ünye Lyaktà na ०4569 anuSocital 
cira-paricitas le te bhāvāh paridravayanti mam 

idam asaranair adyasmabhih prasidata rudyate| |^ 


Oh you, people of the cities and the villages! 

You did not like, it was reported to me, that the queen should stay 
at my home, 

therefore, she, unmourned, was abandoned in the forlorn forest like 
a piece of grass, 

all things, long familiar, stir up my feclings— 

now, helpless, I weep. Pardon me. 


— —Ó— h ५५ — 


l. 
2. 
3. 
4. 


111.8. 

111.19. 
111.20. 
111.32. 
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And then, 

devya Sūnyasya jagato dvädasah garivatsarak| 

pranastam iva nàmapi na ca Ramo na Jivati]]* 


Twelve years have gone by in the world bereft of the queen; even 
her name seems to be lost, and Rama still lives. 


All seems to be lost forever; there is no hope that time will give back what 
it has taken away, except may be in dream or hallucination. By the use 
of the supernatural, Bhavabhüti suggests the reliving of the past ina dream 
or hallucinatory state. The possibility of evoking a dream-state is also, it 
seems the justification of the supernatural used to make Sita invisible. 
For Rama, Sita is nothing but a memory, a shadow. This act, by the way, 
is called chaya, ‘‘shadow’’. 


At one moment, when Rama faints, as he does on occasions when he can 
no longer bear his overwhelming sorrow, invisible Sttà touches him: Rama 
regains consciousness and feels strongly the presence of her. He says, punak 
frdpia Jànaki?, “I have found Janaki again". And when Vasanti, who 
accompanies him, inquires, kva sd? ‘Where is she’’?, he replies: pasya nano 
iyam purata eva, “Look, isn’t she in front of me"? This is indeed hallucina- 
tion, raving, praldpa, and Vasanti does not hesitate to point this out. But to 


Rama the Presence is real, kutah pralapah®, “Why do you speak of ravings”? 


But to Vasant this is nothing but madness, kasfam unmdda eva‘, “Oh grief, 
this is sheer madness? ! : 


And when the shadow-figure withdraws her hand Rama realizes his folly, 
ta dhik pramada}. He too thinks then that it is only a dream, api khalu svapna 
m Yat, na casmi suptak®, “Is this then onlya dream? But Iam not 
seeping” And he takes the incident as a deception, vipralambha, of his own 
i The words £ralàpa, **raving", unmade, **madness", pramada, “mistake, 

Quy Svapna, *dream?? and vipralambha, **deception", emphasize the 
Ty character of the scene. 
There is 
eit previo 
Other,’ th 


lucinato 


2100 
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killed Ravana and rescued Sita. Time without Sita did not appear 
endless. But the nature of the future time which he now envisages, is 
completely different : 

katham tügnim sahyo niravadhir ayam to apratividhah]* 

But how to bear silently this (separation) which has no end, 
no remedy ? 


Sila repeats the word niravadhi: miravadhi tti. ha hadahmi mandabhaixi?, 
«Without end...sayshe. Oh unhappy me, it’s all over"! This word 
reminds us of the niravadhih kalah, “boundless time’? which we have discussed 
in the beginning. We have seen there that, in spite of all adversities, 
Bhavabhiti did not lose his hope that some day everything will be all right. 
Has he now abandoned that optimistic view ? No. In the last act he 
justifies his optimism. The past, especially the period of the twelve years, is 
brought to light. And the representation of time past merges into the reality 
of time present. 


III. THE DRAMATIC REPRESENTATION 


In this last act there is a garbhanka, a play within a play. Like the 
picture-gallery and the revisiting of Dandaka and Pajicavati, this garbhanka 
has the function of representing the past. It is here that the events of the 
twelve years are revealed to the principal characters of the play. Valmiki, 
the poet of the Ramayana, who by his supernatural poetic vision knows the 
past, the present and the future of Rama’s story, has waited for this moment 
to disclose the past. Kuga and Lava, the twin sons of. Rama and Sita, 
brought up by Valmiki, were taught the Ramayana by the poet-sage. But 
he kept the latter part secret. In the fourth act thereisa scene in which 
Bhavabhüti prepares the ground for the garbhanka of the last act. Janaka 
and Lava meet when Janaka learns that Lava knows the story of Rama. He 
is curious to know that which is still hidden. He certainly believes in the 
visionary power of Valmiki and questions the boy to find out what has 
happened since Sita’s banishment. 


Janaka—yadi tvam rsa kathdyam adhijitas tad brühi tavat prcchamastegam 
DaSarathatmajaném kiyanti kim-namadheyany apatyani kesu dares 
prasütantti. 


Lava —ndyam katha-oibhago’ smabhir anyena va $ruta-pürvah. 


1. 111.44. 
१. 111-4, 
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Janaka— kim na pranita eva kavina, 


Lava —pranito na prakàfitah iasyaiva ko "by eka-desak samdarbhantarena 
rasavdn abhineyarthah krlah. tam ca sva-hastalikhitam munir bhagavan 
uyastjad bhagavato Bharatasya munes tauryatrika-sütrakarasya. 


Janaka—kim ariham. 
Lava —sa kila bhagavan Bharatas tam apsarobhih prayojayis yatiti. 
Janaka—sarvam idam àkütataram asmakam!, : 


Janaka—If you are so well-versed in the story, then tell me I ask you 
first of all: how many children have these sons of Dagaratha ? 
What are their names? And which wives have given birth . 
to them? 


Lava’ —Neither I nor anyone else has heard this part of the story. 
Janaka—Has the poet not composed it yet ? 


Lava —Composed yes, but not published. He has even turned one 
highly emotional episode of that section into a separate work for 
stage representation. And copying it with his own hand the 
divine sage has sent it to the venerable sage Bharata, author of 
the aphorisms on dramaturgy. 

Janaka—What for ? 


Lava —It is said that venerable Bharata will have it staged by the 
heavenly nymphs. 


Janaka—All this makes me greatly curious. 


~ Such is the preparation for the last act which opens with the entrance of 
laksmana announcing that he has received words from Rama saying that 
Laksmana and he have been invited by Valmiki to see the play he has 
DE With the coming of Laksmana we are almost back to where we 
gan. In the first act the pictures were shown by Laksmama and it was also 
* Who had to bring Sita to the forest. After that we have not seen him 


agai z : 
ŝan. The Justification of his appearance now is to recreate the link with 
the past, 


rS $ drama begins with the announcement by the director that this play 

Thus at the poet Valmiki has seen in his seer-vision, Grea श 
they an. © spectators know that the facts are not false or invented ; 
CU Rama forgets that it is but a play acted by heavenly nymphs. 
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He is overcome by his hopes and fears. Through this drama he experiences 
events of the past which although intensely related to his life, were unknown 
to him. This is apparently a second-hand experience But Bhavabhiti 
shows us that Rama is earnestly absorbed in the play and forgets the 
separation between reality and drama. Thus, as regards Rama, the 
experience is not at all second-hand. The past really unfolds itself. 
Laksmana must recall him to the actuality of the present, arya, nāļakam idam? 
‘Brother, this is a play 


The evocation of the past here is very different from the other two. The 
previous evocations in the picture gallery and the forests were a reliving of 
events experienced earlier. But now it is not a reliving: Rama experiences these 
events for the first time. Gradually the events of the past twelve years unfold 
before his eyes. He is not disembodied spectator but participates in the actions ; 
he feels, for the first time, the emotions attached to these actions: the joy of 
knowing that Sita has given birth to two sons who have been brought up and 
educated by Valmiki; and the sorrow when he hears the Earth, Prthivi, ask 
Sit to come to the nether world: ehi vatse pavitrikuru rasatalam, ‘‘Come child, 
sanctify the nether region (with your presence)". And Rama cries out, 
ha priye lokantaram gatasi*, ‘‘Oh beloved, you have gone to the other world” ! 
and further when Sita leaves the stage with the Earth and the Ganges, Rama 
believes that everything is over. And he faints. 


But all is not really ended. Here, Bhavabhiti deviates from the well- 
known story. We have already ascertained that Bhavabhüti has an optimistic 
view of time. The past does not perish in a disaster. And therefore, Valmiki 
arranges to lead, in a dramatic set-up, the meeting of the past and the present 
to a happy conclusion. The illusory representation on the stage is replaced 
by the appearance of the actual persons on the scene. There is not a real 
break between the garbhanka played by the nymphs and continuation of the 
events in the present, 


When Laksmana sees Sita coming back with the Earth and the Ganges, 
he exclaims : 


aScaryam arya saha devatabhyam 
Ganga-Mahibhyam salilad udeti[? 


.. Amazing! My sister-in-law is rising from the waters, along with 
the goddesses Ganga and Prthivi. 
1. V11.2-8. 
2. V11.15-16. 
39. ४1116, 
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We do not yet know the real signification of this scene. We think that 
it is the continuation of the play. But soon it dawns upon us that the play 
has ended and real Sita has appeared on the Scene. (In the case of a stage- 
representation of this play of Bhavabhiti, the part of Sita in the garbhanka 
was certainly played by the same actress who impersonated Sita in the whole 
play. This would confuse all the more the transition from drama 
to reality). 


Rama, coming to himself again at the touch of Sita, cries out: bhoh kim 
eat, “Ho ! What is this"? He says this in joy, sanandam, according to the 
stage-direction. However, this first expression of joy did not come from the 
awareness of the reality. But very soon he grasps the truth of the scene and 
understands that this Srtü is not Sita of the play, the nymph acting her 
part, but his wife herself. Thus the past merges into the present. 


There is still another link. In the first act we have noticed that the 
Pictures described the events up to the fire-ordeal of Sita. Even after that 
ordeal the people doubted her purity. And there began all the misfortunes. 
This too is settled. Arundhati, the symbol of conjugal faithfulness and 
purity, addresses ‘the people of the cities and the villages? and declares that 
Sita is pure. All pay homage to her, .. . paura-janapadah krtsnas ca bhutagrama 


dip namas-kurpantiS *«,. . townsfolk and villagefolk and all creatures bow 
down to her”, 


Kuga and Lava are also brought in. Thus the two different currents of 
time past, 5157 and Rama’s, mingle together in a happy present. 


The sense of the present and the further continuation in the future are 
88९९९ by the words of the far-seeing Valmtki to Sita, vatse idrfy eva. ciram 
hiya, “Child, may you continue to live for a long time in this way”. And 

* same suggestion is there in the appearance of Satrughna after having 
*xterminated the demon Lavana, the expedition against whom started twelve 


a ago. Hearing this Laksmana remarks, sdugahigdgi kalyāņāni, “Happy 
t “nts follow Continuously”. Here, in fact, the play ends. The few lines 
RUE in which Ráma says that he can hardly believe all this, and the 
"nedictory verse add nothing significant. 
^ n this play Bhavabhiti seems to give dramatic form to his idea by using 
o-levelled Structure of time: the past encroaching at various moments on 
Se 
1 
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the present. In fact, in several of the acts there is hardly any actual living; 
the past is a ''second life” which Rama lives. The presentis used as an 
empty frame for picturing the past which is dislocated from the present. Dut 
in the last act the emptiness of the present is filled up, the current of time past 
rejoins that of time present. 


Bhavabhüti's conception of time is thus justified. Time which is 
boundless, niravadhi, may bring evil, suffering, injustice, incomprehension, 
may be the source of pathos, karuna, but in the end, the past events, happy 
and unhappy, merge into a happy and continuous, sdnusaiiga, future. 


REST AND RECREATION IN ANCIENT INDIA 


S. V. Singh 


The play-instinct is universal. It is an aspect of universal life. It 
manifests itself in rest and recreation. The Sanskrit word ‘Lila’ conveys 
the sense of play and the play-instinct also. _This word contains in its sense 
the Indian outlook on play which amounts to India’s philosophy of rest and 
recreation. It is through the use of this word that the metaphysics of the 
Vedanta explains the concept of the One appearing asthe Many. The 
Brakma-Sutra aphorism-Loka-vatiu lilakaivalyam is meant to divine the 
animal or the human play-spirit in the heart of Reality with a view to 
accounting for the why and the wherefore of the play of life. Sankara in his 
Sariraka-Bhasya says that man has no other motive except that of play when 
he abandons himself to the pleasures and delights of the play-ground. 
Similarly, Ramünuja in his Sri-Bhasya states that playing with the ball and 
šo on has nothing but play as its sole purpose. In the Vedic and classical 
Sanskrit language, various other words such as Kriz, Utsava, Prasava, Vinoda, 
Khela and so on stand for the various modes of expression of ‘Zila’ or play 
and the Play-spirit. The ancient. Vedic word ‘Krida’ is the only word to 
which the work ‘Lila’ approximates in sense. The Rgvedic verses dedicated 
to the Maruts or the Air-gods characterises them as ‘Aridayah’ or TARE 
‘ver with instinctive playfulness and as ‘Bhraja drstayah’ or smiling with 
eyes shining in victory. It is a common sight that those who play in the 
Play-ground seem to be over-flowing with life and dancing with the joy of 
i Thus “Krida’ or play is a movement not from desire to the eee 

desire, but from pleasure to delight or from delight to ep s 
arthamanjart, a Saiva philosophical text defines ‘Krida’ as panda? or 
ement attended with delight. All the other synonyms of Zila such as 
Em 
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Utsava, Prasava, Vinoda, Khela, etc. stand to refract the light of Lila or Krida 
in diverse directions. 


In ancient India when play formed an integral part of life and when no 
compulsion was needed to play in the life of the community it was this 
concept of ‘Lila’ or ‘Krida’ that dawned on the Indian mind. The concept 
is not only historically important. It is rather absolutely significant. The 
ancient Indians could never think of play as a movement or an organization, 
social or national or international, for that matter, far removed as their life 
was from the artificial life of to-day. As play does not form the integral 
partof our life to-day the society or the state or both have to launch play- 
movements and play-programmes. What the ancient Indians thought of 
play or rest and recreation was against the modern concepts of play. Play in 
ancient India was looked upon as an essentially highly pleasurable activity. 
It was a state of mind, a state of elation in which man felt himself filled with 
energy immensely beyond his ordinary reach. It was a state of intoxication 
giving one the feeling of a great increase in his personal force and value and 


vigour. 


The play-ideal of ancient India was a life-ideal. It was Rasa-ideal to 
allintents and purposes. Life meant self-preservation and play, self-grati- 
fication. The one without the other was simply unthinkable. All rhythmic 
movements and dancing; all singing and drumming; all story-telling and 
mimicry ; all games and sports; all arts and crafts; all hunting and fighting 
and, in fact, all the various forms of rest and recreation were conceived 
of as issuing from and ending in ‘Rasa’. While describing Parvati 
growing into womanhood, our national poet Kalidasa advocates the ancient 
India’s ideal of play or the ‘Krida-Rasa’. For Kalidasa, one of the greatest 
of our past countrymen and the greatest, perhaps, of the upholders of ancient 
India’s ideals, Krida was Rasa par excellance. It is probably this concept of 
Krida as ‘Rasa’ that emerged later in the ‘Lild-Nyaya’ of the great Indian 
Philosopher Sankara in his explanation of the Being-becoming mystery of the 
one universal reality. 


All this must not be mistaken to mean that ancient Indians were 
primitive or preliterate in their play attitudes. They were engaged in the 
‘same sorts of plays for which we remember the highly civilized nations, the 
Athenians or the Romans of the ancient world. In fact, the ancient Indians 
were more civilized than these great nations of the past. The Spartans and 
the Romans of the 5th century B. C. might have forgotten the life ideal of 
play in the heat of their military motives directing their games and sports, 
sword and spear-plays and horse back races and chariot-races. But the 
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ancient Vedic Indians engaged in similar pursuits and having similar motives 
of games and contests never seem to forget the real ideal of play, the Rasa, 
or the pleasure-ideal. We have a verse in the Rgveda! in which the Air-gods 
are described as past-masters of chariot-racing. The imagery of the Vedic 
poet in fact germinates in the soil of such contests of chariot-racing and horse- 
backracing which the warlike Vedic Aryans loved very much. Certainly 
such contests and tournaments must have been for a purpose—the purpose 
ofteaching people the art of war and making them fit for any eventuality. 
Such games and sports were sponsored and directed by the society or the 
state to serve military ends. But the people, the contestants and the spectaters 
alike had their eyes fixed on ‘Rasa’ in such feats of physical strength and 
skill. j 


Much has been said about the art-attitudes of the Athenians of the 6th- 
5th century B. C. directing their grand gymnastics and their use of the lyre 
and the flute. Their olympic games must have been wonderful spectacles. 
But the ancient Indians were not ignorant of such games and sports, such 
olympics of physical force and fitness. Mahabharata (Virdta Parvan) speaks 
volumes about the olympics of the period, the manly games and sports of the 
‘Aralika-s’, the elephant—fighters, the ‘Govikarta-s’, the bull-fighters, the 
‘Niyodhaka-s’, the wrestlers and so on. The motive of encouragement of such 
plays by the society or the state was no other than the making of the youth 
into soldiers, artists, sportsmen, athlete and statesmen all in one, But even 
then the ‘Rati-Vivardhana’ or the Rasa-aspect of the play does not seem to be 
lost sight of, 


We know a lot about the religious attitude of the Roman people of the 

Sth century A. D. and we know that beautiful cathedrals and master-pieces of 
painting and music came to be evolved out of the religiously harnessed play- 
Spirit ofthe Roman nation. But we must also know that similar attitudes 
directed the Play-spirit of ancient Indians too. It was the Emperor Aoka, 
who, first of all gave the religious attitude of play his royal consideration and 
SUPDOrt with the result that the whole country from one end to the other 
i D filled with master-pieces of sculpture and monasteries. Though the 
Serial Mandates emanating from Asoka seem to ban the ‘Samdja-s’ or the 
pees gathering on shows and carnivals and games and sports, but, his idea 
dd Such mandates was not to kill the play-instinct of the people. 'The 

(SR * of such royal dictates was simply to sanction some aesthetic plays 

d some distinct religions flavour, 
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The obsession of the European nations of the middle ages with scientific 
attitude of rest and recreation in their national systems of gymnastics and* 
national promotions of plays is a well-known fact. But, we should also know 
that people in ancient India, say in the Golden Age of the Guptas were 
swayed by similar attitudes in the encouragement of plays and the fostering 
of the playspirit in the youth of the community. The poet Bana of 
immortal fame in the history of Classical Sanskrit Literature suggests in his 
Kadambari the scientific attitude of the state towards the inclusion of games 
and sports in the educational curriculum of the aristocracy as well as of the 
laity. Even when plays were encouraged by the society or the state on 
scientific motives, the play-spirit, the spirit of *Rasa was not allowed to be 
killed by any undue pressure on formal gymnastics or compulsion on physical 
exercises as is the case to-day with most of the states in the modern world. 


We know the social tendencies of the modern play-movements all the 
world over. We know that people are taught to look upon life as a great 
game, to understand the sense of social relationships in the class rooms and 
the play-fields and to treat extra-school activities as much important as the 
school-activities, We also know that the problem of mass consumption of 
leisure is looming large before the modern democratic states and governments. 
The surplus energy of children, adults, men of different walks of life on 
Saturday afternoons and Sundays has become a regular concern of the state. 
Wesee physical education making rapid strides in the public education of 
to-day. We know that the following seven cardinal principles of recreation 
in the education of the children irrespective of the sex have become common 
ideas all over the world :— 


(1) Health 

(1i) Command of the fundamental processes 
(iii) Worthy home memberships 

(iv) Vacation 

(v) Citizenship 

(vi) Worthy use of leisure, and 

(vii) Ethical character. 


Various types of agencies have sprung up to find varied types of recreational 
opportunities for the people of the present-day world. Playgrounds, parks, 
bathing clubs, boating clubs, dramatic associations, art-musia, music societies, 
athletic clubs, theatres, motion pictures, radio broadcastings and so on are 
all but the happy results of the social attitude of the states towards the pro- 
motion of the play-activities. But, when we look at the sketch of character 
of the *Vzgaraka-s' i. e. ladies and gentlemen by Vatsyayana in his Kämg- 
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Sutra! what strikes us most is the democratic attitude of the Indian society of 
the 3rd-4th centuries A. D. towards recreational facilities and opportunities 
given to the people irrespective of caste and creed in the days of govern- 
ments of aristocratic and monarchical colour, It is indeed such outlook on 
play-activities of aesthetic and artistic forms that has been responsible for 
keeping aloft the high ideal of ‘Rasa’ as the central play-ideal in the past 
ages of our country. Play movements and play-organisations of to-day were 
not needed in those days even when the recreational tendencies were much 
thesame. "The reason seems to be this that while the modern play-problem 
isthe by-product of our mechanical life in the industrial civilization of to- 
day, the ancient Indian social attitude towards play was in keeping with the 
natural rural civilization of the times. 


In the various outlooks held from time to time on recreational activities 
of our people the ideal of Rasa or to life-ideal of play has been the central 
ideal. The modern world has been rejecting theories after theories of play- 
orrecreation. For instance, the following traditional theories of rest and 
recreation have become outdated and outmoded : 


(i) The surplus energy theory of Schiller and Spencer. 

(ii) The recreative theory of Lord Kanes 

(iii) The relaxation theory of Patric 

(iv) The recapitulation theory of Stanley Hall, and, 

(v) The Cathartic theory of Aristotle as developed by Groos, Carr and 
other psychologists. 


The theory holding the ground to-day is the self-expression theory of 
rest and recreation. Though it is true that the self-expression theory of play 
or recreation is of universal acceptance at present, a day may come when 
consequent upon advanced psychological researches into the motivations of 
Play, it may give way to some other theory and that to yet another and so 
" But, the ancient Indian theory of recreation or the Rasa-theory is so 


v TS : i 
SY essentially engrained in the being of man that it may cease to exist when 
MAN ceases to exist, 


ae Rasa-theory includes in its fold the surplus energy theory of play 
0 eet 3 the play as the aimless expenditure of exuberant energy. 
Tover, it can meet the charge of definite aims in such plays as ball-games, 
eames, races, dances and arts and crafts that can not be met by surplus 
ER theory, When our aestheticians who have developed the Rasa-theory 
l, Eu : E 
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in the context of the literary arts, speak of the ‘Samucchalana-svabhava’ of the 
mind of the creative artist and of the * Pürgi-bhavis yadrasa-svadankuribhava’ of 
the heart of the spectator, they do not mean what is meant by the expendi- 
ture ofenergy in the surplus energy theory. Our Rasa-theorists meet the 
charge of aimlessness of the expenditure of energy by relating the Rasa- 
creation and the Rasa-realisation to the needs of life, the fourfold attainments 
of life. 


The recreative theory of play which urges people to flee from empty 
idleness to active recreation in play is not foreign to the idea the Rasa-theory 
which solves the problem of the recuperation of those who have exhausted 
their energy as well as those who have superfluous energy. When Rasa is the 
realisation of our inmost being in the day-to-day activities of life, the play of 
life, the problem of fatigue presents no difficulty. 


The relaxation theory of play isa part only of the full fact of the Rasa- 
theory of recreation. The theory holds good in the present-day world of 
laboratories, factories, banking organisations, stores and the streets. But the 
world of the children and the adolescent is beyond the reach of this theory. 
With our Rasa-theory the case is entirely different since it bases its findings 
on the deep-seated human instincts and emotions which do not change with 
the changes in the outer structure of our life. 


The recapitulation theory of play which means that man plays because 
when he plays he remembers his lost paradise or recapitulates the ‘Culture 
epochs’ in the cultural advancement of his race, is, more or less, the hidden 
foundation of the super-structure of our Rasa-theory. The nine fundamental 
emotions of love, anger, etc. are the emotions of the human race in all the 
epochs—past, present as well as future. 


Aristotles’ Cathartic theory of play as developed by eminent psycho- 
logists like Groos, Carr and others may bear some comparison with India’s 
theory of play i.e. the Rasa-theory. We know that the Cathartic theory 
originated from the analysis of tragic dramas with a view to maintaining the 
capacity of the tragedies to free our soul from injurious pent-up emotions. 
We also know that its application to recreational activities in general means 
that plays help us in relieving ourselves of our pent-up emotions. For 
example, when children indulge in the fighting-plays their emotions of anger 
become subsided after getting adequate opportunity for their expression. 
The case of the Rasa-theory is different. It does not take its being in the 
analysis of tragic dramas since India had no tragic dramas. It emerges, from 
the analysis of the dramatic art in general, But jt has had a deep cultural 
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foundation. It was not a brilliant discovery of the sage Bharata, 'The Rasa- 
theory did not originate from the well-known Rasa-sütra of the JVatyafastra of 
Bharata. Since ages before Bharata, the people of India had been recogniz- 
ing certain types of human consciousness as essentially ‘Rasa’ or aesthetic 
delight. The choice of the word ‘Rasa’ out of various other words is also 
extremely significant. Human beings, for some reason or the other, may not 
equally be keenly sensitive to the experience of other organs of sensation, but 
the experience of the palate is such that it cannot be missed. The identi- 
fication of the Ultimate Reality with Rasa in the ancient Vedic and post-Vedic 
literature does not necessarily mean that Rasa as a distinct aspect of human 
consciousness came to be acknowledged, first of all, in the spiritual sphere of 
life. In fact, the analysis of the experience of the Ultimate Reality as Rasa was 
a reflex from the analysis of the experiences of the physical spheres of life, 


In the Rgveda! we come across two words namely ‘Utsava’ and ‘Prasava? in 
the context of the description. of the wars between Indra and Vrtra. For 
the people of the Rgvedic period, it seems, wars between two armies facing 
each other in the battle-fields were ‘Utsava-s’ or olympic feats of strength and 
valour. The Rgvedic imagery of the wars as ‘Utsava-s’ can mean only this 
that games and sports of vigour and physical force were prevelant in the 
times long past. The ‘Utsava-s’ or the competitive contests and ‘Prasava-s? 
or non-competitive plays were meant to afford delight to the spectators. 
Though the word ‘Rasa’ is not used in such contexts, the idea of Rasa or 
aesthetic delight is implied in the expression “Madannanu’ which suggests 
jubilations and delightful sensations of the spectators of the wars between the 
gods and the demons, 


In later times we find the word ‘Rasa’ used in contexts other than those 
of poetry and drama. The poet-dramatist Bhasa who is dated before 
Kālidāsa, uses the word ‘Kriddrasa’ to express his personal impressions of 
Creative recreations afforded by flute-playing of his times when ‘ghatd-s’ and 


f = = . DEC 
Jamasyd-s and ‘samaja-s, all meaning various recreational activities were the 
Order of the day. : 


The word ‘Kridarasa’ seems to have become almost a catch-word with 
the Sanskrit poets of eminence much before the formulation of the Watya- 
Cg Concept of the dramaturgists, Even Bharatamuni, the first formulator 
१. the Rasa-theory of drama finds in recreational activities alone a fit analogy 
*t the dramatic performance called by him as ‘Kridaniyaka’. All these 
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cumulative evidences ultimately mean that the application and analysis of the 

playful activities and the play-spirit of the period formed the basis for the 

appreciation and analysis of the aesthetic experiences of the art of the drama 

and poetry. The theory of ‘Sadhdranikarana’ approximating ‘empathy’ in 

sense is best understood by the analogy of pleasurable experiences of the 

games of foot-ball and cricket and so on where the audience identifies itself 
_ with the playing parties, winning or losing. 


Bé it as it may, the theory of activities of play or recreation is no other 
than the theory of ‘Rasa’ Itis the abundance of joy in the player and the 
play-spectator i. e. ‘Rasa’ that explains all popular interest in recreational 
activities. The theory of the purging of the pent-up emotions of Aristotle’s 
Catharsis is, more or less, akin to the theory of the *Vyabhicüribhava-s? of 
Indian aesthetics. But, the Rasa-experience is created and recreated out of 
the *Sthayibhava-s! or the basic permanent instincts and emotions which 
influence the life of man in the attainment of the objects of life. 


Now, we have to see whether our Rasa-theory contains the essential 
elements of the self-expression theory of rest and recreation. The advocates 
of the Self-expression theory of play say that the theory is so comprehensive as 
to account for any and every phase of play. This theory, as we know it, takes 
its roots in the rich soil of the advancing sciences of sociology and social 
psychology of the 20th century. The postulates of the theory are : 


(1) That man being an active dynamic creature must play for the simple 
reason that he is alive. Even when man is relieved of the pressure 
of compulsions of the needs of the body and mind, he must move to 
seek activity. Why does man rest or relax is no problem. The 
problem is why does he engage himself in this or that form of rest 
or recreation ? 

(2) That ‘man engages himself in such play forms for which his 

- organism is physiologically and anatomically adopted. 


(3) That man likes those playful activities alone for which his organism 
is physically fitted. 


(4) That man’s play-patterns are such as are in full harmony with his 
social and physical environment. 


The above postulates help us conclude that play can be explained only 
as self-expression: which the individual must seek. Being what he is with the 
physiological and the anatomical structure he has, with the degree of physical 
fitness he has and with the psychological inclination he has, all that is 
necessary to explain play is the fact that he seeks to live, to use his abilities, 
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to express his personality—this is how Mitchell and Mason conclude. As 
with man so with animals play is the sign of life and activity, 


The motivations of our play-activities accordin 


g to above—stated self- 
expression theory are : 


A. Our habits are the drives which lead to play. The individual being 


what he is and possessed of the motives and desires he has, seeks 
self-expression, seeks life (Mitchell and Mason), 


B. Our physiological urges and our attitudes and sentiments defined by 
our social environment predispose us to seek self-expression in certain . 
types of play-activities. 


C. The universal desires of men, such as the desire for new experience, 
the desire for security, the desire for response, the desire for 
recognition, the wish for participation, the wish for the aesthetic 
experince and so on are forces of life to impel one to play. 


So far as the advantages of the self-expression theory over the traditional 
theories of play are concerned, the following have been carefully noted : 


(i) That this theory is an advance over the surplus energy theory, the 
recreation theory and the recepitulation theory in the sense that it explains 
man’s play on the motivations of habits and attitudes since instincts or inforn 
impulses have been proved to be no persistent stimulae dominating the 
behaviour of man. 


(ii) That this theory alone can explain individual differences in play 


based as it is on learned responses, habits and attitudes of man. 


(iii) That this theory accounts for the fact that play-activities 
rather distasteful inthe beginning become tasteful with mastery over the 
skills of the play. e 


५ RES : 3 
(iv) That this theory alone finds a scientific explanation for man’s 
encies to set goals of proficiency in play-activities which remain un- 
#ined on inborn or instinctive desires. 


tend 
expl 


(V) That this theory alone explains the’ fact of our courting dangerous 
and thrilling experiences more as aresult of our life in society than as the 
result of our inborn impulses. 


s But, if we closely follow the self-expression theory with all ds scientific 
n Perstructure we can safely say that the theory does not maintain any 
“rence between work and play. It means that the Kriga-rasa concept is 
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missing here. It isnot self-expression but persistent effort on the part of 
man that leads him to attain fame or to attain pleasure or to excel others in 
life’s attainments. Even when the self-expression theory draws out lines of 
demarcation between drudgery and work on the one hand and work and play 
on the other, what it says about play, namely, that play is self-expression for 
its own sake, does not seem to be unsaid in the ancient Indian theory of 
play, the Rasa-theory. According to the ancient Indian concept of ‘Rasa’ as 
realised in the field of the literary and the dramatic arts, we know that Rasa 
is an aesthetic experience essentially attended with delight and ecstasy and 
as such it cannot be realised in the practical pursuits of our daily life, since 
the demands and insistences of our day-do-day life in our social or physical 
surroundings are such as cannot allow our experiences to be necessarily 
delectable. It means that there is an absence, here, of what the Rasa- 
theorists call as ‘Rasdsvdda-pratyaya’. Moreover, the self-expression theory, 
which explains the play-activities of the present-day individual, presently 
means to say that no one in the social set-up of the past ages has ever been 
able to express his self to its unbounded possibilities and that it is only the 
man of the present-day social set-up who has learnt, first of all, the value of 
self-expression. If by self-expression we mean the expression of the inhibited 
tendencies of the individual, it can certainly be concluded that the theory 
leads to undesirable results. In such a view of self-expression only the bio- 
logical aspects of human life like eating and drinking, sleeping and resting 
the limbs, fearing some evil to fall and sexual inclinations are touched upon. 
But the Rasa-theory of play is a theory of life of culture and civilization. 
The ‘self’ in the self-expression theory of play consists of the bundle of 
universal wishes of mankind—the desire of new experience, the desire for 
security, the desire for response, the desire for recognition andsoon. But 
such a self is being expressed in activities other than the activities of play 
orrecreation. We should not confuse play as play with an ulterier aim, 
say, the ball-play of a boy aspiring to become a star or a girl dancing to 
become a beautiful dancer. The play with ulterior motives to the Indian 
mind, is no real play, but play functioning in all essentials as work. 

The self-expression theory of play or recreation means that the individual 
playing or expressing his self or living his life fully gets the pleasure as if it 
were a bunch of sweet grapes from the heaven. But the Rasa-theory of play 
of ancient India looks upon play as the creation and the realisation of Rasa 
or bliss that is already there in the inner core of our being and requires to be 
revealed, unrevealed as it is in our practical utilitarian day to-day life. 


Our Rasa-theory of play has been in slow but steady evolution since 
ages, since the Vedic times to the time of Bharata. It had its roots in the 
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fertile soil of the sensual pleasures offered by such plays as chariot-racing or 
horse-racing of the ancient Vedic period. It germinated in the sensory plays 
of archery, wresting, elephant-fighting, lion-fighting etc. in the great open 
amphitheatres of India of the epic age. It sprouted forth in the implicit or 
explicit recognitions of the delightful experiences of beauty in form and 
beauty in general rhythm. With case and elegance it budded forth in the 
perceptions of beauty in colour, beauty in sound and beauty in motion. Its 
full-flowing could not be delayed as appreciative people experiencing aesthetic 
delight in the creations of the arts of drama and poetry started discussing and 
analysing and formulating their experiences. 


So far as the appreciative side of the recreational activities is concerned, 
itis only the Rasa-theory of ancient India that gives the greatest possible 
satisfaction to our mind. But the question remains : does the Rasa-theory 
touch upon the creative aspect of recreational activities? The answer is : 
Itdoes. Though it does not say the ordinary things made much of by the 
modern play-theorists, according to whom one who plays does so for the 
satisfaction of various wants—the want of novel experience, the want of 
recognition, the want of response, the want of participation, the want of the 
aesthetic and so on. But it says something striking when it does not 
differentiate between the creative and the appreciative aspects of play and 
recreation, According to the Rasa-theory the inner-motivations of one 


engaged in playful-activities is ‘Rasa’ pure and simple. When ‘Rasa’ is 


involved in the production as well as the consumption of play or recreation, 
It is but natural to believe that no extraneous factor can crop up to confuse 
the main issue that life is play and play, life. 


OP OP di dd G0 RANGES अ. 


ON THE TEXT, TRADITION AND MEANING OF 
THE KATHA UPANISAD 


R. Morton Smith 


The text of the Upanigads has usually been taken to resemble the law 
of the Medes and Persians that altereth not. If so, brahmans, composing 
verse, did not know how to scan, or were such botchers that with a language 
of flexible word order, they could still not make good metre. This Ido not 
believe, and therefore, hold that emendation is sometimes justifiable. The 
Processes that made the Saunaka and Paippalada recensions of Atharvaveda so 
different, I Suggest, have also been at work on the Upanigads, which cannot be 
Supposed to have been canonical immediately on composition; and might 
well have had more difficulty in becoming so with the heresies flourishing 
ubiquitously amid the orthodox. In this essay we hope to throw light on 
the original text, meanings, and of the internal chronology of the Katha 
Upanisad. Reiise of old material was a constant matter, indeed a necessary 
Way of getting authority for new doctrine, and some instances we have given 
s ABORI 1968 (Remeaning Philosophy). In this article Iam concerned 
with original meanings, and not with later classical understandings, such as 
those of Sankara, which involve frequent mistranslations and misinterpreta- 
tions, not out of incompetence, but for doctrine’s sake. 


Weller "makes the Upanisad very composite; after close study I have 
much more Sympathy with him than I expected. Initial and final verses may 
n show change of metre, but changes should not be continual. By ine 
into of the core of the Manava Dharmasgasira many unpoetic matters are going 
ve Verse, and this may well also apply to teachers’ explanations of Upanigadic 
san the result is our text is full of glosses and commentary. A Dn se 
this ; Put tristubh passages before the anusiubh in the first part, KU., 1.1-3; 
0६ obvious of the second part. The irigiub/-s of 1-3 are surprisingly 


Sn 
"anced, and woyld place it after Mundaka, Soetagvatarq 1-2, and Prajna; the 
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anustubh-s would agree. This is a later date than one would expect conven- 
tionally, and chronology may be disturbed by literary ambition. But there 
is no clear reason why Kafha cannot be as late as the 4th century BC. There 
are in fact prakritisms as well as Vedisms in the text. 

In translating we do not believe in inserting things not in the text, as the 

vulgate often must. 

1.1 Has there been a versified version between JB. and KU. ? The 
first line is very near an anusiubh; .4 is practically a floka, and .2 
is trisiubh. 
ufan ha vai Vàjasravasah sarvavedasarh dadau. | 
tasya ha Naciketà nama putra āsa// 
Om vai, insert sam (sarva-) and we have a floka: pada c has a irigpubh 
ending, and .2 is tristubh. 
Vajagravas deliberately made a dedication of all his possessions. 
His son was Naciketas. 

2 tam ha kumārarh santarh dakşiņāsu niyamünásu graddha avivesa// 

à (note hiatus) 

Faith entered him, though a child, as the sacrificial cows were being 
led in. 

-3 so manyata pitodaka jagdhatrna dugdhadoha nirindriyah/ 
ananda nama te lokās tan sa gacchati ta dadat// 

Have we an abbreviated story here? Or better, inversion of ab and cd 

would ease the construction. We would then translate : 
Joyless are these worlds. He will go to them giving these with their 
water drunk, grass eaten, milk milked, without strength. 

c is a tag we find in Ifa and BAU, of the late 6th century. 

We should note the Vedic injunctive ; sa makes the remark personal. 

4 sa ha uvaca pitaram tata kasmai mārħ dasyasi 

dvitryarh (ca) trtiyarh (ca) 
tam hovaca Mrtyave tvà dadámiti 
ca would make c metrical, d and most of e are missing, in f prakritic ti for i 
makes a good anustubh. Again, hiatus in a. 
He spoke to his father “Daddy, to whom will you give me?” Twice 
and thrice. He said to him, “To Death I give you”. 
5 bahünam emi prathamo bahünam emi madhyamah/ 
kirh svid yamasya kartavyarh yan mayadya karisyati// 
Of many I go first, of many I go middle. I wonder what is Yama’s 
business that he will do by me today. 
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The vulgate takes yamasya as gen. for dat, (prakritic), and father as the 
subject of the verb; but he is not mentioned, and Yama is the natural subject 
grammatically. Here we leave the Brahmana. 


.6 anupagya yatha pürve pratipasya tathapare/ 
sasyar va martyah pacyate sasyarh va jayate punah// 
Look along, as are the ancients, look back, so are the later men. 
A mortal ripens like corn and is born again like corn. 

This verse could be a gloss on .5; c has a very bad vipula in IM, and we 
need the prakritic va for iva to scan. cd certainly belong to the full belief in 
samsara, and contradict BAU., 3.9.28, V.7, where man cannot grow again. 
The samsüra idea is introduced sharply, and is not continued here, 


There is again a narrative gap, for in .7 Yama is being spoken to. These 
verses .6-7 or .5-7 are not parallelled in TB, and may comé from another 
version of the story, for tristubh-s take up the rest of the Valli. 


-7 vaiévanarah pravigati atithir brahmano grhan/ 
tasyaitàrh Santirh kurvanti hara Vaivasvatodakam// 


A brahman guest enters a house like the common fire. People do 
this calming of him. Bring water, Yama. 


-8 asapratikse samgatam sunrtam ca y 
istápürte putrapasüm$ca sarvan/ 
etad vrnkte Purusasyalpamedhaso 
yasyanagnan vasati brahmano grhe// 
His hope and expectation, his meeting and joy, his sacrifice and 
‘finished work, all his sons and beasts, this of a silly man in whose 
house he Stays unfed, a brahman roots up (to himself, Atn.) 


ण a better order, . . one uproots . . in whose house he, a brahman remains 
unfed. ४८७४८ I take as his sacrifice and what he has already won by 
sacrifice. Could sunrtà have had the Avestan sense, samgatam, what has come 
to him, his Success, and his ability ? It is less of a transition than the vulgate. 


"9 tisro rātrīr yad avatsir grhe me 
anaśnan brahmannatithir namasyah/ 
Damas te astu brahman svasti me'stu 
fasmát prati trin varan avrnisva// 
Since you have Spent three nights in my house unfed, an honourable 
Buest, O brahman, honour beto you, brahman, well-being be to 
me. Against that, choose three wishes. 5 
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The mixture of sandhi and hiatus is common in later Vedic texts. In d 
we need dornisva to scan. Again thereis a gap in the narrative, possibly 


filled in by prose originally. 


.10  santasamkalpah sumana yatha syad 


B 


vitamanyur Gautamo mabhi mrtyo/ 
tvat-prasrstam mabhivadet pratita 
etat trayanam prathamam varam vrne// 


So that Gautama may be with a calmed temper, good mind, with 
his anger at me gone, (and) approached, may greet me freed by you, 
that wish the first of the triple ones. I choose. 


yathà purastad bhavità pratita 

Auddalakir Árunir matprasrstam/ 

sukham ratris $ayità vitamanyus 

tvàm dadfsivan mrtyumukhat pramuktam]/ 


Approached Auddalaki Aruni will be as before, O you released by . 


me. He will lie comfortable through the nights when he has seen 
you released from the jaws of death. 


pratita must be parallel to the previous pratita, and cannot change voice. 
prasrstam, accusative is not easy to fit in grammatically, but the vocative is 
easy, and the easier corruption followed by ans. 


The patronymics have gone wrong. Auddalaki should makea brother 
of Svetaketu, and Aruna is a great-grandson of Vajagravas. It is simple to 
suppose that the author had no great sense of chronology, and Uddalaka 
Aruni and his son had swamped the memory of their predecessors. 


12 


13 


svarge loke na bhayam kimcanasti 
na tatra tvam na jaraya bibheti/ 
ubhe tirtva asanayàpipase 
$okatigo modate svargaloke|| 


In the heaven world there is no fear whatsoever, you are not there, 
one is not afraid of old age. Having crossed over both hunger and 
thirst, going beyond pain, one is happy in the heavenly world. 


sa tvam agnim svargyam adhyesi mrtyo 
prabrühi tam sraddadhanaya mahyam/ 
svargaloka amrtatvam bhajantt 

etad dvitlyena vrne varena]/ 


= 
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You there, Death, know the fire connected with heaven. Tell it to 
me, for me who am believing. Those who have the heavenly world 
partake of immortality. I choose this with my second wish, 

We are still in the Brahmana world, far away from the ideas of the 
third wish. 

The Naciketas fire is originally for avoiding punarmrtyu. 

.14 pra te bravimi tad u me nibodha 
svargyam agnim Naciketah prajanan/ 
anantalokaptim atho pratistham 
viddhi tvam etam nihitam guhayam]/ 
I will tell it for you. Pay attention to me, Naciketas, learning the 
fire connected with heaven. Know you it then the basis, having as 


its attainment the unending world, placed in the secret place, cavity 
of the heart. 


frajinan should go with nibodha. nihilo guhayam is on old tag by now. 


-15 lokadim agnim tam uvaca tasmai 
ya istaka yavatir va yatha va/ 
sa capi pratyavadat yathoktam 
athasya mrtyuh punar evaha tustah// 


He told him that fire which has the world as its first-fruit, what 
bricks, how many indeed how indeed. And he repeated that as it had 
been spoken. Then Death pleased, spoke to him again. 


7 must be for vai, as ‘or’ makes no sense. Ido notlike lokadi as a tat- 


purusa ; the Naciketas fire is for winning the next world, and may well begin 
With this, 


-I6 tam abravit priyamano mahatma 


varam tavehadya dadami bhüyah/ 
tavaiva namna bhavitayam agnih 
srůkām cemam naikarüpam grhanaj/ 
Being pleased the great-souled one said to him, “I give you here 
today a boon further. This fire will be with your name. Take this? 
jewel of many forms. 3 
Again in b we have dis prakritic gen. for dat. as with asya above. aneka—will 
not scan, hence our emendation. 
7 tri Naciketas tribhir etya sandhim 
trikarmakrt tarati janmamrtyü/ 
brahmajajfiam devam 1dyam viditva 
nicdyyemam £ántim atyantam eti// 
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The man of three Naciketas fires, coming to the dusk with three, 
thrice, doing three rites, crosses over birth and death. Knowing the 
adorable god who knows what is born of the brahma, reverencing 
him, he goes endlessly to peace. 


The vulgate imam Santim, this peace is difficult, as there is no reason for 
‘this’. Nicayya I take in the RV. sense, and there might be a solution with 
imam; “observing reverently the quietening down of this fire here, he goes 
to that which has no end”. This is more in line with ab, and is probably 
better. 

-18 tri Naciketas trayam etad viditva 
ya evam vidvamé cinute Naciketam/ 
sa mrtyupasan puratah pranodya 
Sokatigo modate svargaloke// 


The man of three Naciketas fires knowing this triad, who thus 
knowing piles up the Naciketas fire, he pushing the bonds of death 
from in front of him, passing beyond pain is happy in the heavenly 
world. 


sa in c is needed to scan and correspond to ya of b. 


-19 esa te'gnir Naciketas svargyo 
yam dvitiyenavrnithah varena/ 
tavaiva pravaksyanty etam agnim janasas 
trttyam varam Naciketo vynisva// 
This fire connected with heaven is yours, Naciketas, which you have 


chosen with your second wish. Yours only people will call this fire. 
Choose the third wish, Naciketas. 


Displacements have occurred upsetting the scansion. In b we have 
reversed avynithah and doiliyena, In c we suggest a samprasürana of .ava to 
-०, as occurs with bhavati (BAU and Katha). We could take agnim as a 
gloss, and try pravaksyanti lavaivaitam.., but it isa poor pre-caesura, as the 
other is good. a could be jagati: suargio; jandsas is also a Vedism. 


.20  yeyam prete vicikitsa manusye 
astityeke nayam astiti caike/ 
etadvidyàm anuéisfas tvayaham 
varanam ega varas trtīyah// 
The question here, when a man is dead, some say he exists, some 


say heisnot. May I know this taught by you, This third of the 
boons. 
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The Nastikas are the followers of Ajita Kegakambalin, the Carvakas, 
though he himself is probably long dead by the time of KU. 

We take varāņām as having a Vedic dissylabic final ; otherwise one must 
insert something like zai. 

.21 devair atrapi vicikitsitam pura 


na suvijfieyamanurega dharma] 
anyam varam Naciketo vrnisva 
ma moparotstrati ma srjainam// 


There has been desire to know on this point by the gods. Itis not 
easily known. Subtle is this matter. Choose another wish, 
Naciketas. Don’t hem me in; let this one 80 past me. 


If we keep the Ai of the vulgate, we will have synesis of suvi, = svi-, . 
as also in b of .22 if we keep ca. Again we have the Vedic tmesis 
of ati-srj. 


.22 


.23 


devair atrapi vicikitsitam kila 

tvam mrtyo yan na suvijfieyam attha/ 

vaktà casya tvadrg anyo na labhyah 

nanyo varas tulya etasya kaécit// 

Indeed that has been desired to be known by the gods, which you, 
Death, say is not easily known. And another expositor like you is 
not to be found. No other boon at all is equal to this. 

Satàyugah putrapautran vrnisva 

bahün pasün hastihiranyam aśvān/ 

bhümer mahad ayatanam vrnisva 

Svayam ca jiva Sarado yavad icchasi// 

Choose sons and grandsons living 100 years, much cattle, gold, 
elephants, horses. Choose a great sphere of action, abode of (on) the. 
earth, and yourself, live as many_years as you wish. 


If the elephants are for war, this suggests a date after the 6th century BC. 


24 


etat tulyam yadi manyase varam 

Vrnisva vittam cirajivikam ca| 

mahàn bhümau Naciketas tvam edhi 

kamanam tvà kamabhajam karomi|| 

If you think this boon equal, choose possessions and long life. B 
you great on the earth, Naciketas. I make you possessor according 
to desire of (your) desires. 


Our translation keeps the pdda's of a and b; in c the vulgate 22058, 
96$ not really make sense, What is the smallearth ? Asa compound it 
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only comes here according to MW, and in a different sense, the whole as 
opposed to a (ferudatory) part kingdom much later (14th cent.). Our 
emendation makes much better and easier sense, and fits with mahad dyatanam 


above. 


.25 ye ye kama durlabha martyaloke 


sarván kamaméchandatah prarthayasva/ 

ima ramah sarathah satirya 

na hidráà lambhaniyà manusyaih// 

abhir prattabhih paricárayasva 

Naciketo maranam manupraksih// 

Whatever desires are hard to obtain in the world of mortals, ask all 
these at will. Here are girls delightful, with music. Indeed such 
ones are not to be got by men. Play around with them, given by 
me. Don’t over-ask me about death, Naciketas. 


The vulgate of chariots in c makes no sense; who wanted women drivers 
in antiquity? We, therefore, take MW’s saratha, which makes simple sense. 
The vulgate has corrupted the next verse, which can be easily put right. 
mat- in e does not scan, and is easily understood, prattabhil, offered (by me). 


-26  $vobhavà martyasya yad antakaitat 


sarvendriyanam jarayanti tejah/ 

api sarvam jivitam alpam eva 

tavaiva vaha tava nrtyagite/// 

All this, Death, Killer, these that are just for tomorrow wear out all 
indeed, he said, yours be the song and dance. 


In d chariots, vehicles make no sense: hence we emend tav eva vai aha 
with double sandhi, which we can find again in KU, and MBh. 


.27 na vittena tarpanlyo manusyo 


.28 


lapsyamahe vittam adrakgma cet tva/ 

jivisyamo yavad īśişyasi tvam 

varas tu me varaņiyah sa eva]| 

Man is not to be satisfied with wealth. Shallwe take wealth to 
ourselves if we have seen you (once, aor.)? Shall we live so long as 
youhave power ? Only this boon is to be chosen by me. 


ajiryatàm amrtanam upetya 

jiryan martyah kvadhahsthah prajanan/ 
abhidhyayan varnaratipramodan “ 
atidjrghe jivite ko rameta// 
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What mortal with his bad inferiority, liable to age, approaching 
understanding the non-agingness of the immortals, thinking on 


the joys of beauty and pleasure, would want an excessively 
long life ? 


This is not properly a rejection of worldly pleasures; they will last 
properly in Yama’s world. The verse can be re-meant in another context. 
1.22 yasminn idam vicikitsanti mrtyo 
yad saimparaye mahati brühi nas tat/ 
yo'yam varo güdham anupravisto 
nanyam tasman Naciketa vrnite// 
While they are desiring to find this out O Death, tell us that, what 
is in the great passing on. Which boon enters into the secret, none 
other than that Naciketa chooses. 
The reference in a is to the gods being puzzled. The vulgate translation 
of yasminn idam does not really meet the grammar. 
2.1 anyac chreyo anyad utaiva preya 
ubhe nànàrthe purusam sinttah/ 
tayoh Sreya adadhanasya sadhu 
hiyate ’rthad ya u preyo vrnite// 
The better is one thing and the pleasanter another. Both bind the 
soul, with different profit. Ofhim who takes to himself the better 
of these two it is well. He who chooses the pleasanter misses his 
(true) profit. 


Omit te in b and bhavali in c for the scansion ; neither are needed for 
Sense. purusa could be just a man, but we are thinking of the soul here. 


:2 éreyaáca preyagca manusyam etas 
tau samparitya vivinakti dhirah/ 
$reyo hi dhiro preyaso vrnite 
Preyo mando yogaksemad vrnite// 
Coming to the human betterand pleasanter, the man of insight 
having gone over them both, distinguishes them, For the man of 
insight prefers the better to the pleasanter. The unintelligent man 
Prefers the pleasanter to secure possession. 


I have taken etas as -ta part. of i--d as I do not care for personifications 
9! abstracts in early Sanskrit. Manusya is properly an adjective connected with 
Man, In cI have omitted ‘bhi? for better scansion ;— is a bad copula ; gas 
Could invert, preyaso’bhi vrgite, with lengthening ofi before? (Vedic). We 
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take d as above since the two ablative must be translated thesame way. The 
rake goes through his capital for present enjoyment of sense. 


3 


sa tvam priyan priyarüpam$ ca kaman 
abhidhyayan Naciketo’tyasrakgih/ 
naitàm srnkàm vittamayIm avapto 
yasyam majjanti bahavo manusyah// 


You pondreing desires that are pleasant and have pleasing 
appearance, letthem go, Naciketas. You have not taken this, 
made of wealth in which many men drown. 


Could we suggest ‘cauldron’ for srika? Such an image would have parallels 
in Old Irish, and the Celtic world. People do not drown in chains. The 
Roman equivalent was the more sophisticated art form of the cornucopia. 
Another possibility is to take majjanti as a prakritic form from mad, 
be drunk. 


.4 diram ete viparite visücI 


ya avidyà ya ca vidyeti jnata/ 

vidyabhipsum Naciketah samatve 

na tvà kama bahavo lolupantah// 

These two (being) in everything are gone far apart, what is known 
as ignorance and what knowledge. You desiring knowledge in 
equanimity, Naciketas, many desires are not tearing apart. 


We need the first yg in b to scan. The vulgate of c will not scan at all: 
Y-—— is no ending, and vidyabhipsinam is both bad pre-caesura scansion and an 
ugly and needless formation. A desiderative has been explained to 
some pupil. -iv has been read as -ny- and the rest followed. 


5 


avidyayam antare vartamanah 

svayam dhirah panditam manyamanah/ 

dandramyamanah pariyanti müdhah 

andhenaiva niyamànà yathandhah// 

Living in ignorance, cleverly thinking themselves men of insight, 
infatuated men keep running round in circles, like the blind led by 
the blind. 

na samparayah pratibhati balam 

pramadyantam vittamohena müdham[ 

ayam loko nàsti pareti mani 

punah punar vasam apadyate me// 


The future state does not shine towards the fool who is enjoying 
himself, infatuated with the infatuation for wealth, thinking “The 
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world is this one here, there is not one beyond". 
my power again and again. 


Note the double sandhi in c. 


He walks into 


.7 $ravanàyüpi bahubhir yo na labhyah 
$rnvanto^pi bahavo yam na vidyuh/ 
ascaryo vaktà kusalo'sya labdha 
ascaryo jüatà kusalànusistah// 


He who is not to be received by many even for hearing, whom many 
would not know even hearing, of him the expounder is wonderful, 
the receiver clever, the knower wonderful, taught by one clever. 
a indicates that the sadra-s (+) are outside Scripture and brakma, and d that 
one must have a teacher, qualified, no self-taught heretices; this we suggest 
is taken up in the next verse. 
-8 na narena avarena prokta 
ega vijrieyo bahudha cintyamanah/ 
ananyaprokte gatir atra nàsti 
aniyan hy atarkyam anupramanat// : 
This one, much thought about, is not to be known when expounded 
by a modern. Ifhe is not expounded by another, there is no way 
to him. For he is incredibly more subtle than the measure of 
the subtle. 


We have so translated a since modern views never were very good in 
India; one needs authority of the puranas, ancients. There are heretics, 
Buddhists, Jainas, and others, and they have done thinking in many ways, but 
it is no good, 

If we keep suvijñeyo we again have synezesis, svi-. ‘Itis not easily 
known, taught by a modern’.. still makes sense. ‘An inferior man’ of the 
vulgate is not specific enough. IndI would prefer atarkyo (changed for 
scansion of classical sandhi); He is not to be deduced by reason. This fits.9. 


:9 naigà tarkena matir apaniya 
Proktanyenaiva jfianaya prayistha/ 
yam tvam àpas satyadhrtir batasi 
tvadrn no bhüyan Naciketah prasta// 


This idea is not to be obtained by reasoning, being only for 
knowing when taught by another, dearest; which you have attained. 
Well! you are firm in truth. There won't be another questioner like 
you, Naciketas, 
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The vulgate sujildna in b does not seem to be a noun again till the 
Kamandakinitisara; we have removed su-, (come from su-vijileya above), 
which makes bad scansion, as does - before pr. The resolved prestha is 
Vedic. We are still in trouble before prasta, though we would suggest a 
thematic vocative, Naciketa. Exchange with tvüdrà would scan: prasia no 
bhityan Naciketah tvadrk. Our translation of d with no=na u and bhiyan 
nom.s.m. of bhiyas as an alternative to nas and a Ist aor. opt. bhityat. àpaneya 
is a needless form. 


10 janamy aham §evadhirity anityam 
na hy adhruvaih prapyate hi dhruvam tat/ 
tato maya Naciketag cito'gnir 
anityair dravyaih praptavan asmi nityam// 


I know what is called wealth is impermanent. Indeed the perma- 
nent is not attained by the impermanent. Then by me the 
Naciketas fire is piled; I have attained the permanent by imperma- 
nent things. 


Js fevadki originally the wealth laid on the funeral pyre ? Root Syai--u 
suffix; the pyre must be laid. I would not be surprised if the first hy in b is 
inserted, and hiatus original; we need the second. 
cd can be a question or a paradox. The impermanent fire was for permanent 
non-fpunarmylyu. 


.11 kàmasya àptim jagatah pratistham 
krator ánantyam abhayasya páram/ 
stoma mahad urugayam ca drstva 
dbrtya dhiro Naciketo’tyasraksih// 


The attainment of desire, the basis of the living world, the bound- 
lessness of will, the far shore of freedom from fear, the ritual chant, 
great and enlivening widely, having seen, having insight, by your 
firmuess Naciketas, you have let go. 


In a we allow the hiatus for the regular trisțubh, though 4+6 is allowable. 
The vulgate cd will not scan, and offers 3 different genders in c. I have 
removed the repeated pratistham, and follow Radhakrisnan with Vedic stoman 
for the thematic stoma, but do not take the compound, as the neuter has then 
nothing to go with. We take urvgdyain its original sense (root ji, cf. 
Avestan gaetha); we need the ca for the second adj, and removing pratisthà 
keep drstod, in c, and dscans. We must confess 4 before sr; prakritic 
pronunciation ? or Vedic doubtful syllable ? or necessary error ? easiest so. 
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.12 tam durdar$am güdham anupravistam 
guhahitam gahvarestham puranam/ 
adhyatmayogadhigamena devam 
matva dhiro hargasokau jahati// 


Thinking on the god by the personal approach of ‘yoga, who is hard 
to see, has entered right into the secret place, placed in secret, being 
in the depth, the man of insight leaves pain and joy. 

güdham anupravistam is a tag, cf. 1.29c. 


-13 etac chrutvà samparigrhya martyah 
pravrhya dharmyam anum etam āpya/ 
sa modate modaniyam hi labdhvà 
Naciketasam vivrtam sadma manye// 


A mortal, hearing this and fully grasping, rooting up what is 
connected with form, attaining this subtle one, he is happy, having 
got something to be rejoiced in indeed. I think Naciketas an open, 
chosen seat. 

For dharmya we think of the Buddhist sense of dharma, thing (Lat. 
forma). c post-caesura could go with d. The vulgate order of d will not 
scan, hence our transposition. dharmyam seems to have reminded someone in 
the tradition of a verse where dharma has a comparable sense. 


-14  anyatra dharmad adharmad 
anyatrasmat krtakrtat/ 
anyatra bhiitad bhavyacca 
yat tat pa$yasi tad vada// 


Other than form and non-form, other than this (world) made and 
not made, other than what has come and what will come into 
being, tell just what you see. 


The second anyatra in a and first ca in b destroy the scansion and are 
Dot needed. We have another metre, and no real connection with the 
Previous verse, 

IS Though the metre is right, it is impossible to see any relevance of 


S verse and the following two that are its commentary. We will 
take it later, 


18 na Jayate mriyate và vipa£cin 
nàyam kutaé cin na babhüva kaś cit/ 
ajo nityah gaévato "yam purano 
na hanyate hanyamane garire// 
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The one who knows the ecstasy is neither born nor dies. He here 
has not come from somewhere, he has not been anyone. Unborn, 
permanent inner, eternal he, ancient, is not killed when the body is 
being killed. 

This descends from the doctrine of Prakudha Katyayana, on whose 
atomic theory the soul is an atom, and therefore, indestructible, and which is 
parodied by the Buddhists when they said he denied the possibility of 
killing; a sword had merely separated substances in no real contact. We 
have the explaining comment in .19: the eternity, fafoata, is objectionable to 
the Buddhists, but the atoms eternal and unchanging. (cf. IT Vol. II 
p. 160). 

.19 hantā ced manyate huntum hatag cen manyate hatah/ 
ubhau tau na vijanito nàyam hanti na hanyate// 
If killer one thinks to kill, if killed one thinks, *A killing is done, 
both of these do not discern; this one here neither kills nor is killed. 

We continue with Prakudha in .20; 

.20 anor aniyan mahato mahiyan atmasya jantor nihito guháyám/ 
tam akratuh pagyati vita$oko dhatuprasadan mahimanam atmanah// 
Of the small smaller, of the great greater, the self of this born 
creature is placed in the cavity. That, the size of the soul the man 
without will, having sorrow gone sees by the pellucidity of his 
elements. 


Though this makes good sense on the early doctrine, and Samkhya, 
Jainism and Ajivaka-s go back to very similar origins, the theists have taken 
over the verse, and with the visarga of dhātuh prasadat, have used it for their 
view, (backed up in .23) with a very different translation. 21.2 are explana- 
tions of the original. 

.21 asino duran vrajati Sayano yati sarvatah/ 
kas tam madamadam devam madanyo jriatum arhati// 
Seated he wanders far, lying down he goes everywhere, who other 
than I is fit, able to know that deity, me and non-me: 
mad-amad we suggest makes better sense than mada-amada, as being glad ० 
drunk has no natural connection here. 
.22 aSariram Sariregu anavasthesv avasthitam/ 
mahantam vibhum atmanam matva dhiro na gocati// 
The man of insight thinking on the pervading great self, bodiless in 
bodies, based among those that have no basis, does not grieve. 


We may now come to the theistic translation of .20 before going to .23. 
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.20 Smaller than the small, greater than the great, the self is placed in 
the heart of this creature. The man without „will, having his pain 
gone, secs the greatness of the Self by the grace of the Creator. 

.23  nàyam ātmā pravacanena labhyo 
na medhaya na bahuna grutena/ 
yam evaiga vrnute tena labhyas 
tasyaiga átmà vivrnute tanum svam// 


This self is not to be got by oral teaching, nor by (native) intelli- 
gence, or much scripture, hearing. Only whom he chooses, by him 
is he to be received. To him the Atman reveals his self. 

lasya in d we take as genitive for dative. 

We have a gloss on the verse in .24. 

-24  nàvirato duscaritàn naganto nasamahitah/ 

nasantamanaso vàpi prajfianenainam apnuyat// 
Not on who has not ceased from bad deeds, not the unquiet, not 
the man of restless mind either can attain him by intelligence, 


seems to be an interjection by a bored listener. It does not connect. 
25 yasya brahma ca ksatram ca ubhe bhavata odanah/ 
mrtyur yasyopasecanam ka ittha veda yatra sah// 
For whom priest .and warrior are both pudding and death sauce, 
who really knows where he is ? 


Inverting yasya and brahma ca would make good classical scansion. 
One suspects a quotation now untraceable for this verse. 


“13 sarve veda yat padam &mananti 


tapamsi sarvani ca yad vadanti/ 
yad icchanto brahmacaryam caranti 
tat te padam samgrahena bravimi// 

om ityetat. 
The word all the Vedas intend, and what all austerities say, wanting 
which people do brahmanic learning, that word I will tell you 
concisely. It is om. 


The relevance of this verse is far from obvious. 


6 tad dhy evaksaram brahma etad dhy evakgaram param 
etad dhy evaksaram jñātvā yo yad icchati tasya tat// 
For just that syllable is the brahma, just that syllable the highest; 
Knowing just that syllable, that is his which he wants, 
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The sentiment is clearly from the old pre-Upanisadic world, but that 
does not make it necessarily pre-Upanisadic ; as an interpolation it can well 
be so. One hi is enough, and as the next verse has none, and is closely 
parallel, we could do without it; hi is probably inserted in a when the verse 
is used as explanation. 

2.17 etad alambanam £restham etad alambanam param] . 
etad àlambanam jňātvā brahmaloke mahtyate// 
This is the best thing to hang on to, this the highest same. Knowing 
this to hang on to, one is magnified in the brahma-world. 


Weller holds that KU 1.3 does not belong to the original work. The 
sloka metre rather supports him. .land .14c-15 are the only irişțubh-s 
.l and .14c I take as pre-Upanisadic; .15 will go with the earlier 
Upanisad. 

9.1 amrtam pibantau sukrtasya loke guham pravistau parame parardhe/ 
Chayatapau brahmavido vadanti paficagnayo ye ca triNaciketah// 
The shade and (life-) heat drinking nectar of that well done in the 
world, having entered the cave in the highest further half, those who 
know brahma tell; also those of three Naciketas fires who keep the 
five fires. 

Drinking ría seems very odd. I suggest a resolved Ist syllable long. 
The Naciketas fire is connected with (anti) punarmrtyu, is there with reference 
to the grave and the pyre, from which the soul with its life heat departs to 
Yama ? Can chayà have the connotation of GK skia, shade, ghost 1? 


-I4cd ksurasya dhara nisità duratyaya 

durgam pathas tat kavayo vadanti/ 
The sharpened edge of a razor is hard to cross. The ‘poets’ say that 
is the hard part of the journey. 

Does this image go back to the same source as Zoroaster’s Cinvat 

Bridge ? 
-15 a$abdam asparsam arüpam avyayam 

tathárasam nityam agandhavat ca yat/ 
anady anantam mahatah param dhruvam 
nicayya tan mrtyumukhat pramucyate// 
Without sound, touch, form, not passing away, falling apart 
similarly without taste, eternal, no beginning, end, no beyond the 


great (self), steady, that one is freed from the jaws of death regat" 
ding thinking on, 


1. Cf. RV. 10.121.2 
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The phalasruti must be old, and the change of metre is appropriate. 
.16 Naciketam upákhyánam mrtyuproktam sanátanam| 
uktvà $rutvà ca medhavi brahmaloke mahtyate/} 
Hearing or reciting the old-time Naciketas story, the intelligent man 
is magnified in the brahma world. 
This is probably the older verse; in connection with non-redeath, we 
have .17. 
.l7. yaimam paramam guhyam Srávayed brahmasamsadi/ 
prayata$ sraddhakale và tad anantyaya kalpate// 
Who causes this highest secret to be heard in the assembly of 
brahmans, or ritually pure at the ceremony for the dead, it tends to 
non-ending (i.e. of the rite, counteracting punarmytyu). 
Prayatas can be gen. abs. of pra--i=die. 
3.2 yah setur ijananam aksaram brahma yat param/ 
abhayam titirgatàm param Naciketam sakemahi// 
May we have strength over the Naciketas fire which is the causeway 
of those who have completed sacrificing, who are wanting to cross 
to the far shore, freedom from fear, which is the highest brahma. 


Weller keeps this verse separate, and I cannotsee its connection unless 
asa comment on .1. parame parardhe. 


We now have some early Samkhya. 
-3 atmanam rathinam viddhi 
Sariram ratham eva tu/ 
buddhim tu sárathim viddhi 
manah pragraham eva ca|| 
Know the self as the owner of the chariot, the body as the chariot 
But the intelligence know as the driver, the mind is just the rains. 
4 indriyani hayan ahur visayams tesu gocaran/ 
atmendriyamanoyuktam bhoktety ahur manisinah// 
They call the senses the horses, in them objects are their field. TH 
Cognoscenti call the one who is joined to the self, senses and mind 
the experiencer, 
indriyani para hyartha arthebhyaé ca param manah/ 
Manasag ca para buddhir buddher atma mahan parah// 
Purposes are behind the senses, the mind is beyond purposes, the 
intelligence behind the mind, the great self behind the intelligence, 
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.11 mahatah param avyaktam avyaktat purusah parah/ 
purugàn na param kim cit sā kastha sā param gatih// 


The unmanifest is behind the great soul, the Purusa, activating 
principle behind the unmanifest. There is nothing behind the 
Puruga. That is the goal, the highest point of going. 


These verses seem to have MBh language, and a rather different use of 
puruga, With them we might take .13, but they are themselves interpolated 
with commentary .5-9. 

13 yacched vanmanas! prajrias tad yacched jfiana &tmani/ 
jiianam atmani mahati tad yacched santa atmani// 
Let the knowing man restrain speech and mind, he should restrain 
mind in the knowing self, the knowing self in the great self, and that 
in the calmed self. 
niyacched in the vulgate c must be omitted to scan. 
Within these come the gloss .5-9 : 
6 yas tu vijfianavan bhavati yuktena manasa sada/ 
tasyendriyani vagyani sadagva iva saratheh// 
The man who has discrimination, with his mind always directed, 
his senses are under his will, like good horses of a charioteer. 
yuktena manasa indicates the need for yoga; one can not find diman in the 
business world : the ascetic is proclaiming his superiority. 

-5 has been modelled on this in the negative, so that it does not scan well 
at the caesura. In both cases we must read bhoti which already occurs in 
BAU. A similar modelling of the positive makes .8, 

-7 yas tv avijfianavan bhoti amanaskah sadagucih/ 

na sa tat padam apnoti samsaram cádhigacchati// 


Who is without discrimination, always impure, mindless, he does not 
reach that place, and goes on to transmigration. 


In the positive .8 the discriminating man having a mind, always pure, 
does go to the place of no return .8c has to be padded with meaningless tu. 
Finally .14ab has relevance and might have come originaly after .15, but 
is in the plural, which is odd, unless we take the verbs as inj. Atm. 3 sing. 


.I4ab  uttisthata jagarata prapya varan nibodhata/ 
Stand up, awake, having got your wishes, be understanding. 


We need the MBh form jagarata to scan. Originally before the 
Ghalagruts ? : ; 
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' .12 ega sarvegu bhütesu güdho tma na prakasate/ 
dr$yate tv agryaya buddhya sūkşmayā süksmadarsibhih// 
This self hidden in all beings does not shine out, butitis seen by 
those who have sharp sight by their top subtle intelligence. 


This I take to be a gloss of .10-1, perhaps by someone of Vedantist 
leanings. 
3.9 vijňānasārathir yas tu manahpragrahavan narah/ 
so*dhvanah param apnoti tad Visnoh paramam padam// 
But he who has discrimination for his charioteer, and the mind for 
his reins reaches the end of the road. That is the highest step 
of Visnu. 

It is agreed that KU originally ended at 3.17. I would be willing to 
take 1.1.2, .8-2.13, .18, .20, 3.1, .14cd?, .15-7 as put together by one man, 
sometimes reusing old verses. We suggest he has added these on to another 
beginning, 1.1.1-6, .7. Then there are commentary verses, as 2.14 inter- 
polations with commentary, as 2.15-7; commentary in 2.19, .21-2. 2.93-4 is 
interpolation, as is .25.-+.2 could be old; 3.3-11, .13 are late. For our main 
mass of tristubh-s the scansion patterns are consistent, (see appendix). 

In the interval between KU 1.1-3 and 2.4-6 the sloka has displaced the 
tristubh, which is, therefore, the ornamental introduction and end. This would 
help a 4th or even 3rd century date. 

2/4.1 parāñci khani vyatrnat svayambhis 
tasmat paran pasyati nantaratman/ 
kaś cid dhirah pratyag atmanam aiksad 
avrttacaksur amrtatvam icchan// 
The self-existent bored holes outward. One turned away from him 
does not see in the inner self. A man of insight, desiring 
immortality, looked backward at the self, having his sight directed 
(to it). 
barak would be much easier in b; we would have an aetiology. Therefore, 
men see Outside, not inwards, in the self, body. The verse may then be 
being reused, » 


:2 paracah kaman anuyanti balas 
te mrtyor yanti vitatasya pasam/ 
atha dhīrā amrtatvam viditva 
dhruvam adhruvesv iha na: prarthayanti// 3 
Fools go after outside pleasures. They go to the noose of manifest 
death. Men of insight rather, knowing immortality do not aim at 
the permanent in the impermanent in this world. ® 
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We now have a number of verses followed by etad vai tat, which we take 
as a refrain, but which should then go together. Refrains usually make sense 
in the first verse, but not necessarily thereafter. We have considered these 
verses in ABORI Jubilee Vol. 1968, pp. 130 ff, Remeaning Philosophy. The 
verses are 2.4.3, .5-9, .12-3, 5.1, .4, .8, 6.1. We, therefore, take them 
together. I suspect that two translations may be necessary, an original, and 
a later in favour of a more theistic doctrine. 


.3 yena rüpam rasam gandham $abdàn sparsám$ ca maithunan/ 
etenaiva vijanati kim atra parisigyate// 
By this only one distinguishes by which he (distinguishes) form, 
taste, smell, sounds, and sexual touches. Is it left here. What is left 
here? Itis this. (In the body). 


In d we first take kim as mere interrogative. We have seen traces of the 
doctrine of Prakudha Katyayana, and we may have more here. Since the 
jiva-atman is pure and beyond sense, is the discriminating organ, manas 
left here behind on death? .4 reassures on this point. Yes, but it 
doesn’t matter. 

.4 svapnàntam jagaritantam ca ubhau yenanupa$yati/ 

mahantam vibhum atmanam matva dhiro na gocati// 
whereby one sees both the dreaming and waking state, the great self, 
thinking on that, the man of insight does not feel pain. 


The second translation is the vulgate, which is perfectly good, but .4 does 
not answer the question. 


5 ya imam madhvadam veda 
atmanam jivam antikat/ 
I$inam bhütabhavyasya 
na tato vijugupsate// 
etad vai tat// 


He who knows the experiencing factor besides the life-soul which is 
master of whatis to come into being from the elements, does not 
wish to protect himself, recoil from it. It is this. 


I do not care for the vulgate translation identifying the honey-eater and the 
dindnam Jivm. The universal aman is never called jiva, but the jiva is called the 
Jiva aiman, to whom ‘near at hand’, antikat, is not really applicable. The experie- 
ncer,manas vijftana, can be ‘besides’ the jiva. In Prakudha’s theory jiva was one 
of the atoms, and the sense-impressions and/or manas (as a further sense) Were 
material, of akasa, but not jiva: thus they perish at death, and one can ask 
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kim parifigyate ?, The jiva is unchangeable, hence Superior to all other 
atoms, elements, which only come into being in compounds. This is our 
justification for the translation above of bhitabhavya, Theism in India is not 
Providential, having shaped the past and ordained the future and the 
experiencer, madhvad, is certainly not lord of the past and future. The 
vulgate translation has theistic Overtones; ifana suggests ifvara, but the 
experiencer is never lord of past and future with the powers connocted. In 
our translation, when one knows the jiva-dtman without qualities, which latter is 
above time, or compounds of the material elements, he does not reject it 
(desiring the pleasures of Yama’s world of the old pre-Upanigadic view). 


Madhvad will refer to BAU 2.5.16ff, and na tato vijugupsate to BAU 4.4.15 
of c495BC. When one knows the Jiva, one does not object to a permanent 


entity (like the Budddhists), or, one does not revolt against the imperma- 
nence of experiencing. 


6 The vulgate translation of this makes no grammar from the text, 
which seems to offer no alternatives, 1 


yah pürvam tapaso jatam 
adbhyah pürvam ajayata/ 
guham pravi$ya tisthantam 
yo bhütebhir vyapagyata// 
etad vai tat// 


Who begot of old the first one from the waters, born from heat, 
who entered the cavity erect, who saw widely by means of the 
elements. It is this. 


-7 Ya pranena sambhoti 
Aditir devatamay1/ 
guhàm pravigya tisthanti 
ya bhitebhir vyajayata// 
etad vai tat// 
Who as Aditi, consisting of ‘godness’ supernatural substance, unites 
With breath, having entered the cavity erect, who was born variously 
by means of the elements, begot variously. It is this. 


In .6 we have taken ajayata as Alm., not passive, begot for himself, with 
Parallel of R 3.13.17 Crit Ed. This accounts for the accusatives, which 
least with Jàtam, and indeed tisthantam is otherwise impossible. I suspect 
ave old sexual verses reused. The life-heat is in (watery, liquid) semen 
C. Apam Napat). The guhà would originally be the womb. There is no 


7^ why Pagyati should not be Aim; if passive, ‘who was seen widely 
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through the elements’. One might wonder could we have a trace of I-E pak, 
(Av. pas) — bind, fix, which shows class 4 in Gk pésso; we would then have 
‘who unbound himself, was unbound by creatures; this would suit the mention 
of Aditi, folk-etymologized as non-binding. 

In .7 we again have bhoti for bhavati in a; bhutebhis can be taken as a 


prakritism as well as an archaism. 


.8—SV I 1.8.7, used here, we suggest as explaining Agni as the life-heat. 
It is in (rigtubh, not Sloka. 
.9 aranior nihito jataveda 
garbha iva subhrto garbhintbhih/ 
dive diva 1dio jagrvadbhir 
havismadbhir manusiebhir agnib// 
etad vai tat// 
Placed in the two fire-sticks, like a well-carried embryo in pregnant 
women, having his knowledge born, having knowledge of the born, 
every day Agni should be worshipped by men with oblations on 
their wakening. It is this. 
9 isa reuse of AV 10.8.16 (also numbered 18.16) through BAU 1.5.23; 
the d of BAU is here as d in .13. 


.9 yata$ codeti sūrio 
astam yatra ca gacchati/ 
tam devās sarve arpitüs 
tad u naty eti kascana 
etad vai tat// 
From whom the sun rises and in whom it sets, to him all the gods 
were handed over, caused to go. None goes beyond it. 


In BAU ab is expressly explained as prana, hence tam, m.; KU has been 
careless, but AV was correct with fad, and its pada would fit well; tad eva 
manye’ham jyestham, just that I think the best. I would not be surprised if 
the c-f of 5.8=6.1 should have come here, or perhaps better before .9, 
5.8.6. Le-f. 

tad eva $ukram tad brahma 

tad evamrtam ucyate/ 

tasmin lokah éritah sarve 

tad u naty eti kag cana// 

etad vai tat// 

The semen is it, the brahma is it, only that is called immortal. 
All the worlds rest on it. Nobody at all- goes beyond it. 
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We give a sexual translation, drawing support from 5.8ab : 
ya esa suptesu jagarti 
kámam kámam purugo nirmimanah/ 
The activating principle who is awake in those who are sleeping, 
fashioning desire after desire... 


One need not dwell on the weakening of sexual inhibition in sleep. 
There had been the view that immortality is in the son. 


6.1 ab is perhaps an alternative; 


6.1 ab ürdhvamülo avākśākha 
eso'svatthah sanatanah/ 


Having its roots up and its branches down, this ancient a$vattha 
.tree. 


This could well apply to the family tree: hence the relevance of semen. 
Returning to .9: In Zsa .4 devas has been reinterpreted to mean senses 
(Prdnas are devatas), and this could be so here; the sense have been handed 
Over to, caused to go to the jiva-dtman. This sense of devata may lurk in .7 
devatémayt and we much look for aditi in diti=division, the one having no 
division, the ( jiva) atom. In .6 could we regard the jiva (atom) as the cause 
of begetting? or have we moved on to aiman? ( purusa if we prefer that 
term). 


-10-1 are commentary verses, but it is not clear on what; perhaps the 
doublets .12-3 : 


-10 yad eveha tad amutra yad amutra tad anv iha/ 
mrtyos sa mrtyum &pnoti yeha nàneva pasyati// 
Just which it is here in this world, itisthat in the next world; 
Which it is in the next world, that again in this. He gets death 
after death who sees difference as it were in this world. : 

We need a double sandhi in c. .llab--10cd— BAU 4.4.19. The vulgate 
Whatever is not in the text; the jzva-atman, having no senses, qualities does not 
change, and anyone who thinks it does and believes in personality is in the 
Stream of Samsara. One could take the tad as referring to tad natyeit kascana, 
“anslating none of the devas, senses go beyond (death) to it. .11 Go 
the comment emphasizing that the jiva-aiman is only known by reasoning. 

"^  manasaivedam àptavyam neha nanasti kim cana/ 
mrtyos sa mrtyum gacchati naneva pa$yati// Ws : 
This one is only to be won by mind. None whatsoever is different 
in this world. He goes to death after death who sees as it were 
difference in this world. 
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This can apply to individual jiva-s or the atman. Atoms of one kind are 
all the same. (note again double sandhi in d.) 


I suggest .12 is modelled on .13 : 


3 


^ 


angusthamatrah puruso 

jyotir iva adhümakah/ 

1$ano bhütabhavyasya 

sa eva adya sa u $vah/ 

etad vai tat// 

A ‘soul’, the size of the thumb, like a smokeless flame, master of what 
is to come into being by the elements, he/it is (the same) today and 
tomorrow. It is this. 


c would indicate that the soul is going to master sensual matter. Again 
for later meaning, we would not reject the vulgate, with the search for a 
deism, more or less personal. 


4.12 


angusthamatrah purugo 
madhya atmani tisthati/ 
1$áno bhütabhavyasya 
na tato vijugupsate// 
etad vai tat// 


A ‘soul’, the size of the thumb is in the middle of the body, master 
of what is to come into being from the elements. One/It does not 
recoil from it. It is this. 


In d either as in 4.5 one accepts this state of affairs, or possibly tatas is 
bhütabhauya, though the purusa does not wish to get involved. 


-14-5 should go with .10-1 expanding on their sense, 


14 


15 


yathodakam durge vrstam 
parvatesu vidhavati/ 

evam dharmàn prthak pasyam$ 
tan evanuvidhavati// 


As water rained on the rough ground in the hills runs off in various 
directions, so one who looks on things with difference just runs after 
them in various directions. 


yathodakam $uddhe guddham 
asiktam tadrg eva ti/ 

evam muner vijanata 

atma bhavati Gautama// 
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As they say pure water poured in pure is just such, so is the self of 
the ascetic, who is discriminating. 


The vulgate bhavati in b will not scan, and bhoti with crasis between b 
and c is not acceptable. We have taken the prakritic ti=iti, found also 


in SpB. 


5.1 puram ekadasadvaram 
ajasyavakracetasah/ 
anusthaya na £ocati 
vimuktag ca vimucyate// 
etad vai tat// 


Standing behind the 11-gated city of the urborn one, whose thinking 


is not crooked, he does not feel pain, and released, he is released. 
It is this. 


The subject is the angusthamatra purusa, who stands behind the city (wall) 
in the ütman, body. Iam content with the more literal meaning of anu-stha. 
The jiva, being elemental, is not born, aja; the difficulty is that he should 
not have cetas, mind, which is a sense like sight. Our suggestion is that he 
is ‘not-having a mind that is by definition crooked’. Does anu-sthà-—rule 
make a pun on aja—leader ? 


4 asya visramsamanasya 
Sartrasthasya dehinah/ 
dehadvimucyamanasya 
kim atra parisisyate/ 
etad vai tat// 


When this body-possessing (soul) is released from the body, when 
this body here falls to pieces, what is left here ? It is this. 


This would give a final verse parallel to the first with the refrain etad vai 
e fitting into the sense. .8 cd=6.1 cd may have followed, but with neither 
ad. We have a hymn of the jiva/purusa, quite consistent with the Jaina/ 


EN Conception of the plurality of souls, and doctrinally it would fit well 


4.] 
Pieced į 
early, 

€ last 


-2 and the commentary verses will have been made later and all 
nto an Upanisad. The vipulä pattern of these verses is not obviously 
at ITP. 1-1-0-0-0-0-1+4-2 quoted D, and it is certainly later than Jsa of 
Quarter of the 6th century BG. We may now take the other verges, 
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5.2 is RV 4.40.5 used to illustrate/prove something, much as in the way 
the Bible could be made opposite somehow in the 16-17th centuries in 
Europe. 


5.2 hamsah £ucigad vasur antariksasad 
hotà vedisad atithir duronasat/ 
nrsad varasad rtasad viomasad 
abjà goja rtajà adrija rtam// 
The goose/(soul) sitting in the pure place, the good one sitting in 
the sky, the priest sitting in the sacrificial ground, the guest at 
the cups, sitting in men, sitting in the enclosure, in the world- 
order, in heaven, born of water, milk, proper form, the soma stone, 
let him arise. 


We give the RV verse, but suggest the emendation slam for riám, let him 
arise, (injlimo Atm. cf Gk orto) KU has riam brhat, which destroys the 
scansion of d. vara does not mean ‘gods’ as in the vulgate, and MW’s vara is 
much better. With the mention of milk, adri as the soma stone is also much 
better, than the vulgate ‘mountain’. 


.3 is commenting on the angusthamatra purusa of 4.12.3 ; 


-3 ürdhvam pranam unnayati 
apanam pratyag asyati/ 
madhye vàmanam àsinam 
vi$ve devi. upasate// 


It leads up the out-breath, it throws back the away-breath. All the 
gods pay court to the dwarf seated in the middle. 


Should we have avdna, by phonetic confusion? The gods seem to be 
the senses again. I should not be surprised if we have a quoted verse. 
The verse goes closely with .5 : 


-9 na pranena napanena 
martyo jivati kagcana/ 
itarena tu jivanti 
yasminn etàv upaéritau// 


Not by the out/continuing or away-breath does any mortal live, but 
by something else they live, on which these two depend. 


With Prakudha prana is only the air atom; it is the jiva atom that 
makes life. 


10 is a comment on .4, even if a bit irrelevant, connected by d with 4.13" 


.6 hanta tedam pravaksyami guhyam brahma sanatanam/ 
yatha ca maranam prapya atma bhavati Gautama// 


Listen! TIl tell you the old secret brahma, and how the self having 
reached death comes into being, Gautama. 


We have a double sandhi in a. 


.7 yonim anye prapadyante 
śarīratvāya dehinah/ 
sthanum anye’nusamyanti 


1 
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| 
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Some go into a womb for embodiment as souls, some follow along 
a stationary thing, according to the karma, according to tradition 
(e.g. CRU 5.10.6). 


The vulgate ‘thoughts’ for frutam is not Sanskrit. 
With this verse I would incline to take 6.4. 


6.4 iha ced a$akad boddhum 
prak śarīrasya visrasah/ 
tatah svargesu lokesu 
Sartratvaya kalpate// 


If one has once perceived it here before the break-up of the: body, 
then he is fit for embodiment in the heavenly worlds. 


I have emended sargesu with which the vulgate translation makes no 
Sense without conjuring phrases out of nothing, We would have the old 
view that by knowledge one could control the next incarnation, (which might 
be in the heavenly world). If we could read asakan, misread as -at, and sandhi 
than ‘rectified’, sargesu would make good sense; the chief objection is the ‘aor’ 
Participle, or sak as cl.6. This might be the better emendation. If one is 
not able to perceive. .one is going to rebirth’. 


The scansion of these verses, 4.10-11, .14-5, 5.3, .5-7, 6.4 is not so good 
asin the etad vai tat verses, 11P.3-1-0-0-1-1-1D. 


; We now have some tristubh-s, which may be a comment on the agni 
of 4.8 


5.9 agnir yathaiko bhuvanam pravisto 
rTüpam rüpam pratirüpo babhüva/' 
ekas tatha sarvabhutantaratma 
rüpam rüpam pratirüpo babhiiva// 


420 RTAM 
As fire which is one entering a being became having a corresponding 
form to every form, so the inner self of all beings being one, has a 
form corresponding to each form, and is outside (them). 


-10 for ‘fire’, read ‘air’. 


II siiryo yatha sarvalokasya caksur 
na lipyate caksugair báhyadosaih/ 
ekas tathà sarvabhitantaratma 
na lipyate lokaduhkhena bahyah// 


As the sun, the eye of the whole world is not smeared by eyes that 
have external faults, faults over external objects, so the inner self 
of all beings, being one, is not smeared with the pain of the world, 
being outside it. 


We keep Radhakrishnan caksusair in b. 


.12 eko vasi sarvabhütantaratmà 
ekam rüpam bahudha yah karoti/ 
tam atmastham ye’nupasyanti dhiras 
tesàm sukham $à$vatam netaresam]/ 


The one autonomous inner soul of all beings, who makes his. one 
form in many ways/(into many), those men of insight who look to 
him, being in themselves, theirs only is eternal bliss, of no others. 


This is quoted/used in SvetU 6. d would be aimed at the heresies. 


-13 nityo nityanam cetanaś cetananam 
eko bahünàm yo vidadhati kaman/ 
tam atmastham yenanupa$yanti dhīrās 
tesam Santis śāśvatī netaresam// 


Eternal of the eternal, thinker of thinkers, who, one, effects the 
desires of many, since men of insight look to him being in them- 
selves, theirs is eternal peace, and of no others. 


I suggest these verses are from the theist of dhatuk prasada of 1.2.20, who 
criticizes the impersonality of etad vai tat in the next final verse. 


5.14 tad etad iti manyante 
nirde$yam paramam sukham/ 
katham nu tad vijaniyam kim u bhati vibhati va// 
They think the highest bliss is definable with ‘It is this’. How 
would I know it whether it shows or illumines ? 


ON THE TEXT TRADITION OF THE KATHA UPANISAD 421 


I am not fond of an avagraha at the ca 


esura. With two clauses we 
might take nirdefya with nir-—out of. 


Someone less theist has now quoted Mund. 2.2.10. 


,15 na tatra süryo bhati na candratarakam 
nema vidyuto bhanti kuto'yam agnih/ 
tam eva bhantam anubhati sarvam 
tasya bhasa sarvam idam vibhati ' 


The sun does not shine there nor moon Or stars; our lightenings do 
not shine, how then this fire ? Everything shines abroad after him 
shining. By his light the whole world shines abroad. 


2.6 is so diverse that Weller only lets .10-1 and 


-12-3 go together. .2 is 
incoherent. 


6.2 yadidam kim ca jagat sarvam 
prana ejati nihsrtam/ 
mahad bhayam vajram udyatam 
ya etad vidur amrtàs te bhavanti// 


This whole living world whatever having come out moves in breath. 


The raised thunderbolt is a great terror. Who know this become 
immortal. 


We may take yad idam as vv- for — ~; but without bhem, c does not scan. 


I can see no relevance of the verse (sic) in its context. It reminds its inserter 
of TaitU, 2.8, 1, of which he gives a version : 


-3 bhayad asyagnis tapati bhayat tapati süriah/ 
bhayad Indra ca vayus ca mrtyur dhavati paricamah/] 


By fear of this one the fire is hot, by fear the sun is hot, by fear 
Indra and Vayu. Death runs fifth. 


" will scan no-how, and in sense and relevance is not much better, 


3 yathadarge tathatmani yathà svapne tatha pitrloke, yathapsu pariva 
dadráe tatha gandharvaloke, chayatapayor iva brahmaloke/ 


As in a mirror, so in the self, asin a dream, so in the world of the 
fathers, as he looked round as it were in the Waters, so in the 
Gandharva world, as if in shade and light in the brahma world, 


Doubtless :2-3 and .5 are old, but what they meant has been lost. 


We have Some verses of the personal which may go together : 
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7 


To 


RTAM 


indriyebhyah param mano 

manasah sattvam uttamam/ 

sattvad adhi mahan atma 

mahato'vyaktam uttamam// 

Mind is beyond the senses, the sentient creature higher than mind, 
the great self higher than the creature, the unmanifest than the 
great self. 


translate sativa as beingness is ackward here; our suggestion is ‘the 


whole is more than the part' ; but we offer the translation as a possibility. 


.8 


.12 


.13 


avyaktat parah puruso 

vyüpako'linga eva ca/ 

yam jiiatva mucyate jantur 

amrtatvam ca gacchati// 

The purusa is beyond the unmanifest, pervading and without mark, 
knowing whom a creature is released, and goes to immortality. 
naiva vaca na manasa praptum $akyo no cakgusa/ 

astiti bruvato’nyatra katham tad upalabhyate// 

He cannot be won just by speech or mind or sight. How is he 
(Puruga) apprehended other than asserting his existence ? 
(i.e. knowing by being). 

astity evopalabdhavyas tattvabhavena cobhayoh/ 

asity evopalabdhasya tattvabhavah prasidati// 

He is to be comprehended by the assertion and by the true nature of 


both (asserter and asserted) when he has been comprehended by the 
assertion of existence, the true nature becomes clear. 


We suggest a clear assertion of knowing by being. ca is ackwardly placed 
for the vulgate translation, which also does not properly deal with ubhayol- 
These verses are too personal for somebody, who prefers the impersonal, 50 
we have interspersed .6, .10-1, .14-5. 


6 


indriyanam prthagbhavam udayastamayau ca yat/ 

prthag utpadyamananam matva dhiro na socati// 

The man of insight does not feel pain when he thinks of the separate 
nature, and what is the up and down of the senses that arise. 

yada paiicavatisthante jiianani manasa saha/ 

buddhié ca na vicestati tām ahuh paramam gatim[/ 

When the five knowledges along with mind stand down, and the 
intelligence does not stir, men call that the highest state. 


Sammar, 
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.11 tām yogam iti manyante sthiram indriyadháranam| 
apramattas tada bhoti yogo hi prabhavapyayau// 


That state they think of as yoga, steady, holding the senses. Then 
one is undistracted. For appearance and disappearance is yoga. 


I take it this last is a trance state, where sense-impressions, if existent, 
are not sorted and registered. 


BAU 4.4.7 now gives a useful quote, and suggests .15. 


-14 yada sarve pramucyante kama ye’sya hrdi ritah/ 
atha martyo’mrto bhoti atra brahma samagnute// 
When all the desires that are in the heart of this man are let go, 
then the mortal becomes immortal. In this he attains brahma. 
-15 yadà sarve prabhidyante hrdayasyeha granthayah/ 
atha martyo’mrto bhoti etavad anusaganam]/ 
When all the ties of this man’s heart in the world are fully cut, then 


the mortal becomes immortal. So much is the teaching, that is the 
gist of the teaching. 


If these groups are of different authorship, the vipulà patterns are not for 

apartin time : .7-8, 12-3 shows 5P.0-1-1-0-0-0-1D 

6, .10-1, .15 7P.0-0-0-0-0-0-1D D may survive in the 
religious tradition because of its dominance in RV;in the secular it is a 
bad Vipula. 

We have three tristubli-s left, of which 6.16 gives the physiology of death, 
and unless suggested by a question from a student on .14-5, does not fit in. 
It appears in CAU 8.6.6, where it is unlikely to be much if, at all earlier. 
cf. BAU 4.2.3. 

16 gatam caikg ca hrdayasya nadyas 

tasim mürdhànam abhinihsrtaika/ 

tayordhvam àyann amrtatvam eti 

visvatn anya utkramane bhavanti// 

There are 101 veins of the heart. One of them goes out to the skull. 

Coming up by that one goes to immortality in any direction. There 

are others in the going out (dying). 
The Vulgate translates vigvak, neut., but our text is masc. The other 
3 are involved in the dying process, since the senses go down trough 
“m and collect in the heart. The vulgate translation makes nice English 
but what does it mean ? 


Vein 
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.9 is more relevant to the Upanigad, and might well have been made by 
the author of the final verse. 

.9 na samdrée tisthati rüpam asya 
na caksusa pagyati ka$canainam/ 
hrdà manisa manasabhiklrpto 
yaitad vidur amrtas te bhavanti// 
His form is not for seeing. Him with the eye nobody sees who is 
prepared in heart, mind and thought. Those who know this 
become immortal. 


We have a double sandhi again in d to scan. The vulgate translates 
abhiklptam; The verse reappears with a little modernized language in MBh 
5.45.6. Is it a criticism of the rising theism that shows up in e.g. the 
Parkham Yakga ? Finally, there is another comment composite verse before 
the end. 


.l7 angusthamatrah puruso’ntaratma 
sada jananam hrdaye sannivistah/ 
tam svat charirat pravrhen 
mufijad iva igikam dhairiena// 
tam vidyat Sukram amrtam// 
ab The thumb-sized spirit, inner self, always being in the heart of men, 
having entered. 
should we read samnivisiah ? 


cde He should wrench it/him out from his own body as an arrow from 
the reed with firmness. He should know him/it as the bright 
immortal. 

. I have no doubt that the original meaning of this verse was sexual, 
reading tad, at least in e. We have another instance of the remeaning of old 
verses, joined with the growing puritanism of the brahman as philosophy 
supplants ritual. There is no difficulty in the sexual imagery. 

-18 mrtyuproktam Naciketo'tha labdhva 
vidyam etam yogavidhim.ca krtsnam/ 
brahmaprapto virajo'bhüd vimrtyur 
anyo'py evamvidyo adhiatmam eva// 
Naciketas receiving the knowledge spoken by death, and the whole 
rule of yoga, having attaind brahma, became free from death, free 
from rajas. Also any other thus-knower just as regards the 
individual/se]f, 
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I have inverted yo and vid, which is normally in following compounds. 
Also it is hard to avoid the brahmanic evamvid; we make a bahuvrihi, virajas 
would have a connotation of S&mkhya. As in Naciketo, it has gone over to 
the thematic declension, another prakritism. 


For the vulgate I have used Radhakrishnan’s text and translation. He 
follows Sankara, and therefore has to make his mistakes, which Sankara had to 
make to establish his Vedanta. We do not pretend to solve the problems of KU 
in this article, but we do hope to have shown there are more than many think; 
our interest is again in the historical development of the thought, and we do 
not claim that the Upanigad did not mean what Sankara says it means to 
many over centuries. There is along contest between the personal and 
impersonal Ultimate in Indian philosophy, and even when there are many, 


they may not be personal, since personality is of this world, not ultimate 
reality. 


Vipula-s we give in the order Pathyz, —~ M, —vv-X, ४५५, EET 


vv— im, —v* IM, vv p, (The M of 4.10-1, .14-5 have all bad 
Caesure, not - | —.) From the #risfubh-s we have no reason to change our 
position for KU as suggested in the Sternbach Vol. of Indologia Taurinensia, 
after Mundaka and possibly Svetasvatara 1-2, but there has been a misprint 


there, in that the pre-caesure --४-- and v-v— are both 13; not 5 and 2 for 
15 and 12 — our reworking has caused minor changes in the figures. 
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दशरूपक में प्रतिपादित सन्धि-विषयक धारणा का 
सूल्याङकन--कतिपय व्यायोगों के विशेष परिप्रेक्ष्य में 


ज्ञान देवी श्रीवास्तव 


सुप्रसिद्ध नाट्यशास्त्रीय ग्रन्थ दशरूपक के रचयिता आचाये धनञ्जय अर्थप्रकृतियों और 
अवस्थाओं के विवेचन के अनन्तर नाट्य-सन्धियों का विवेचन करते हुये कहते हैं:- 


अर्थप्रकृतयः पञ्च पञ्चावस्थासमन्विताः ॥ 
यथासंख्येन जायन्ते मुखाद्याः पञ्च सन्ध्रयः॥ १ 


जिसकी व्याख्या करते हुये वृत्तिकार धनिक कहते हैं :--- 


अर्थ प्रकृतीनां पञ्चानां यथासंख्येनावस्थाभिः पञ्चभिर्योगात्‌ यथासंख्येनेव वक्ष्यमाणा 
मुब्ाद्या: पञ्च सन्धयो जायन्ते d 


आचार्यद्रय के उक्त विवेचन का तात्पयं यह है कि बीज, बिन्दु, पताका, प्रकरी तथा कार्य 
नामक अर्थप्रकृतियों का आरम्भ, यत्न, प्राप्त्याशा, नियताप्ति तथा फलागम नामक अवस्थाओं 
के साथ क्रमश: संयोग होने पर क्रमशः मुख, प्रतिमुख, गर्भे, अवमशे तथा निवंहण नामक सन्धियों 
का निर्माण होता है। अर्थात्‌ :-- 


मुख सन्धि = बीज नामक अथ प्रकृति + आरम्भ नामक कार्यावस्था 
भतिमुख सन्धि = बिन्दु नामक अ्थप्रकृत ¬+ यत्त नामक कार्यावस्था 
गर्भ सन्धि = पताका नामक अर्थप्रकृति ॐ प्राप्त्याशा नामक कार्यावस्था 
अवमर्शे सन्धि = प्रकरी नामक अर्थप्रकृत + नियताप्ति नामक कार्यावस्था 
fign सन्धि = कायं नामक अथंप्रक्त + फलागम नामक कार्यावस्था 
किक. 
\ १,२२. 
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इस प्रकार आचार्य ने अपने उपर्युक्त विवेचन में यह तो वताया कि सन्धियाँ कौन कौन सी हैँ 
तथा उनका निर्माण किन घटकों से होता है किन्तु सन्धियाँ हैं क्या ? यह प्रश्‍न अनुत्तरित रह 
जाता है (यद्यपि वृत्तिकार धनिक उक्त कारिका को सन्धि का लक्षण ही मानते हैं ।') अतः 

सन्धि का लक्षण करते हुये धनञ्जय आगे कहते हैं :- ै 


अन्तरैकार्थंसम्बन्ध: सन्धिरेकान्वये सति ॥ ` 
उक्त कारिकांश को सन्धि का सामान्य लक्षण मानते हुये वृत्तिकार धनिक पुनः लिखते g- 


"एकेन प्रयोजनेनान्वितानां कथांशानामवान्तरंकप्रयोजनसम्बन्धः सन्धिः !' 


जिसका आशय यह है कि एक प्रयोजन से अन्वित कर्थांशों का अवान्तर प्रयोजन के साथ 
सम्बन्ध ही सन्धि है । धनिक की उक्त व्याख्या से जो तथ्य सुस्पष्ट रूप से समझ में आता है वह 
यह हैं कि कथांशों का सम्बन्ध सन्धि है किन्तु सन्धि के विषय में इस प्रकार की धारणा स्वयं 
नाट्यशास्त्रप्रणेता भरतमुनि को भी अभिप्रेत न थी । उनके अनुसार कथांशों का सम्बन्ध सन्धि 
नहीं है अपितु कथांश (इतिवृत्त के विभाग) स्वयं सन्धि हैं वे स्पष्ट कहते हैं:- 


इतिवृत्तं तु नाट्यस्य शरीरं परिकीतितम्‌ । 
पञ्चभिः सन्धिभिस्तस्य विभागाः सम्प्रकह्पिताः ।।* 


इन पाँच सन्धियों (इतिवृस्त-विभागों) का परिगणन करते हुये भरतमुनि पुनः कहते हैं :- 
मुखं प्रतिमुखं चेव गर्भो विमर्श एव च | 
तथा निवंहणं चेति नाटके पञ्चसन्धयः 11° 


सन्धि पद का अमिधेय कथांश कसे हो सकता है इस तथ्य का प्रतिपादन करते हुये 
अभिनवगृप्तपादाचार्यं “सन्धि” पद का निर्वचन करते हुये कहते हैं :-- 


“तेनार्थावयवा सन्धीयमानाः परस्परमरङ्गश्च सन्धयः इति समाख्या निरुक्ता, तदेषां 
क्ामान्यञक्षणम्‌। ` 


जिसका आशय यह है कि इतिवृत्त का अंशविशेष स्वयं सन्धि है जो परस्पर अङगों के 
साथ सन्धीयमान होने के कारण सन्धि कहलाता है । अभिनवगृप्त के अनुसार कथानक का जितना 
अंश एक विशेष वेचित्य को कल्पना के प्राचुर्य से युक्‍त हो वह afia कहलाता है-- 


सन्धिलक्षणमाह--अथंप्रकृतय:...... ... पञ्चसन्धयः ॥ १.२२, २३ 
१.२३ 

सन्धिसामात्यलक्षणमाह-दशरूपक, पृष्ठ २४ 

नाट्यशास्त्र ९.१ 

तदेव, ९.३७ 

तदेव, १९.३७ अभि० भा० | 
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“प्रकारवँचित्यकल्पनामया एवं सन्धय: ।।”१ 


नाट्यदर्पणकार भी भरतमुनि तथा अभिनवगृप्त की ही धारणा की पुनरावृत्ति करते हैं 
जब वे सन्धि के विषय में कहते हैं-- 


“सन्धयो मुख्यवृत्तांशा:... ..... । मुख्यस्य स्वतन्त्रस्य महावाक्यार्थस्यांशा भागाः 
परस्परं स्वरूपेण चाङ गैः सन्धीयन्त इति सन्धयः 1१ 

साहित्यदपर्णंकार तो धनञ्जयकृत सन्धिलक्षण तथा धनिककुत उसकी व्याख्या को अविकल 
रूप में उद्धुत करते हुये भी इतिवृत्तांश को ही सन्धि कहते हैं:-- 


“पञ्चधेवेतिवृत्तस्य भागाः स्युः पञ्चसन्ध्षयः ।' 


इस प्रकार दशरूपक से पूर्ववर्ती तथा परवर्त्ती सभी आचायं नाट्यसन्धियों के इतिवृत्तांशवाची 
होने के ही समर्थक हैँ । स्वयं धनञ्जय भी दशरूपक के तृतीय प्रकाश में नाटक नामक रूपकभेद 
के विवेचन के प्रसङ्ग में सन्धियों के इतिवृत्तांशवाची होने का प्रतिपादन स्पष्ट शब्दों में करते 
& I ऐसी स्थिति में धनञ्जयकृत सन्धि-लक्षण में आये “अन्त रैकार्थसम्बन्धरः” में बहुब्रीहि समास 
मानते हुये यदि उस लक्षण का यह अर्थ किया जाय कि “एक मुख्य प्रयोजन से सम्बन्ध होने पर 
जिसका (जिस अंश का) अवान्तर किसी प्रयोजन से सम्बस्ध हो वह (अंश) सन्धि कहलाता है” 
[यह व्याख्या असंगत नहीं है क्योंकि हर सन्धि (जो इतिवृत्त का अंश है) का सम्वन्ध इतिवृत्त 
के प्रधान प्रयोजन से तो होता है, साथ ही प्रत्येक का बीजसमुत्पत्त्यादि अपने विशिष्ट प्रयोजन से 
भी सम्बन्ध होता ही है] तो वहाँ भी सन्धि कथांश का ही वाचक बन जाता है, किन्तु धनिक 
की व्याख्या को स्वीकार करने पर सन्धि कथमपि कथांश का वाचक नहीं हो सकता । इस प्रकार 
यह कहना गलत न होगा कि सन्धिविषयक गलत धारणा का मूल धनञ्जयकृत उक्त सन्धि-लक्षण 
नहीं अपितु धनिककृत उसकी व्याख्या है । 

नादूयसन्धियों से सम्बन्ध धनञ्जय तथा धनिक को धारणा के सम्बन्ध में दूसरी जो उल्ले- 
खनीय वात है वह यह्‌ है कि सन्धियों के निर्माण से सम्बन्धित जिस प्रक्रिया का प्रतिपादन ये 
आचायंद्य करते हैं (जिसका उल्लेख प्रस्तुत लेख के आरम्भ में ही किया जा चुका है) उस 
भरिया से न केवल पूर्ववर्ती एवं परवती समस्त आचायों का वेमत्य है अपितु लक्ष्यग्रन्थो से भी 
उसको पुष्टि नहीं होती ऐसी स्थिति में सन्धि के घटकों से सम्बद्ध उक्त धारणा का परीक्षण 
भी प्रस्तुत लेख में अपरिहाय हो जाता है । 

सन्धियों के सम्बन्ध में नाट्यशास्त्र के वरिष्ठ व्याख्याता आचार्य अभिनवगुप्त का यह 
See अभिमत है कि नाटूय-सन्धियाँ कार्यावस्थाओं का अनुगमन करती हैं (अथ॑ग्रकृतियों का ही) 
— — t 
3 तदेव, अभि० भारती, भाग ३, पृष्ठ २ (गा०्ओो०सो०) 

गाट्यदपंण, प्रथम विवेक पृष्ठ ९४ 
दर्पण ६.७४ 
SEM: सन्धिसंज्ञाश्च विभागानपि खण्डयेत्‌ ३.२६। 
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“सन्धयो ह्यवस्थापरतन्त्रा: 

उन्हीं की सरणि पर नाट्यदपंणकार भी सन्धियों का सम्बन्ध अर्थप्रकृतियों से न मानकर 

अवस्थाओं से मानते हुये सन्धियों को प्रारम्भादि अवस्थाओं से अनुगत बताते E OU साहित्यदर्पण- 

कार भी यद्यपि सन्धि के लक्षण के प्रसङ्ग में धनञ्जयक्कत सन्धिलक्षण को ही धनिक की वृत्ति के 

साथ अविकल रूप में उद्धृत करते हैं' तथापि सन्धि के स्वरूप के विषय में वे जो कुछ प्रतिपादित 

करते हैं उससे स्पष्ट है कि वे भी सन्धियों को अवस्थाओं से ही सम्बद्ध मानते हैं, अर्थ्रकृतियों 
से नहीं । अवस्थाओं के विवेचन के अनन्तर वे कहते हैं :- 


यथासंख्यमवस्थाभिराभिर्योगात्तु पञ्चभिः । 
पञ्चधँवेतिवृत्तस्य भागाः स्युः पञ्चसन्धयः ॥ ` 


धनञ्जय के सिद्धान्त को स्वीकार करने में सवसे वड़ी कठिनाई जो सामने आती है वह 
यह है कि उनके सिद्धान्त को स्वीकार करने पर, अर्थप्रकृतियों का जो क्रम आचार्य वताते हैं, उस 
क्रम अथवा पोर्वापर्य का विपर्यय नहीं होना चाहिये । दूसरे शब्दों में हर प्रवर्ध में गर्भसन्धि के 
घटक पताका नामक अथंप्रकृति को पहले आना चाहिये तथा aand सन्धि के घटक प्रकरी को 
बाद में (क्योंकि वृत्तांशभूत सन्धियों का क्रम तो सुनिश्चित है अतः रूपकों में गर्भ सन्धि के वाद 
ही अवमर्श सन्धि की योजना होगी, यदि इन दोनों सन्धियों का विधान विहित है तो) पर 
वास्तविकता यह है कि लक्ष्यग्रन्थो में इनके पौर्वापर्य का विपर्यय देखा जाता है। उदाहरणार्थ आदि- 
काव्य रामायण में ही जटायुवृत्तान्त तथा शबरी-वृत्तान्त, जो (प्रदेशभाक्‌ होने के कारण) ' प्रकरी 
हैं, पताकाभूत सुग्नीव-वृत्तान्त से पूवं सुयोजित हैं ऐसी स्थिति में यह मानना कहाँ तक THAT 
है कि रामायण में अवम सन्धि का प्रयोग गर्भसन्धि से पूर्व हुआ है ? उक्त सिद्धान्त में दूसरी 
असङ्गति यह भी उठती है कि सहाय-निरपेक्ष नायक के चरित में पताका-वृत्तान्त होता ही नहीं 
तो क्या उनसे सम्बद्ध रूपकों में गर्भसर्धि का अभाव मान लिया जाय? गर्भसन्धि के लक्षण में 


१ नाट्यशास्त्र १९.३९ अभि०भा० 
(क) “सन्धयो मुख्यवृत्तांशाः पञ्चावस्थानुगाः क्रमात्‌ 1” ना०द० १.३७ 
(ख) अवस्याभिः प्रारम्भादिभिरनुगता, अवस्यासमाप्तो समाप्यन्त इत्यर्थः” ना०द०, पृष्ठ ९४ 
३ तल्लक्षणमाह-अन्तरंकार्थसम्बन्धः सन्धिरेकान्वये सति | 
एकेन प्रयो जनेनान्वितानां कथांशानामवान्तरेकप्रयोजनसम्बन्धः सन्धिः | सा०द० ६.७५ 
४ वही ६.७४ 
सानुबन्धं पताकाख्यं प्रकरी च प्रदेशभाक़ । दशरूपक १.१३ 
६ (क) यदि फलसाधने साहाय्यापेक्षाणां नायकानां वृत्तं निबध्यते तदा पताका भवति। न तु 
स्वपराक्रमवहुमानिनामिति | ना०द०, पृष्ठ ७० 
(ख) सहायानपेक्षाणां नायकानां वृत्ते बीजविन्दुकार्याणि त्रय एवोपायाः | सहायापेक्षाणां तु 
पताकाप्रकारीभ्यामन्यतरया वा सह THT चत्वारो वेति । नाट्यदर्पण प्रथम विवेक,पृ०८० 
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दशरूपककार “पताका स्यान्न वा” कह कर इस वात का विधान करते हैं कि पताका के अभाव में 
भी केवल प्राप्त्याशा नामक अवस्था के सद्भाव में गर्भसन्धि मान ली जाय किन्तु यह तो उनके 
सिद्धान्त में एक प्रकार का वदतोव्याधात है, उक्त समस्या का समाधान नहीं । अपने ही कथन 
द्वारा उनकी अपनी ही मान्यता का खण्डन हो रहा है। इस प्रकार लक्ष्यग्रन्थों में इन अथंप्रकृतियों 
का न तो आचार्यों द्वारा उद्दिष्ट क्रम पाया जाता है और न ही सभी का अपरिहार्यत्व । अतः 
नाट्यदर्पणकार कहते हैं-“नैषामौदेशिको निवन्धक्रम: सर्वेषामवश्यम्मावित्वं वा 1"! यही नहीं विन्दु 
नामक अथंप्रकृति को भी प्रतिमुख afer तक सीमित कर देना भी भ्रामक है। अवान्तर प्रसङ्ग 
द्वारा मुख्य कथावस्तु के विच्छिन्न हो जाने पर उसे जोड़ने वाला उपाय (अथंप्रकृति) रूपक में 
बिन्दु के नाम से जाना जाता है ।' स्पष्ट है ऐसा स्थल तो कथानक में समाप्ति से पूर्व तक कहीं 
भी आ सकता है । नाट्यदपंणकार तो स्पष्ट शब्दों में यह प्रतिपादित करते हैं कि यह समस्त 
इतिवृत्त में कई वार आ सकता है 1! 


अतः दशरूपककार द्वारा प्रतिपादित उवत प्रक्रिया ग्राह्य नहीं है । 


इसके विपरीत सन्धियों को अवस्थाओं का अनुगामी मानने में कोई असङ्गति नहीं दिखाई 
देती है, क्योंकि फलागम के लिये उन्मुख प्रायः सभी नायकों के जीवन में ये अवस्थायें आती हैं, 
और उसी क्रम से आती हैं जिस क्रम से आचायों ने इनका उल्लेख किया है क्योंकि प्रत्येक नायक 
सर्वप्रथम फललाभ के लिये ओऔत्सुक्यमात्र' (आरम्भ) रखता दिखाई देता है, तदनन्तर फल के न 
मिलने पर उसकी प्राप्ति के लिये सप्रयास होता है,' उपायों के सद्भाव तथा विध्नों की शंद्धा के 
कारण फलप्राप्ति की सम्भावनामात्र की अवस्था से जाता है', विध्नों के अभाव के कारण फल 
की निश्चितप्राप्तिरूप प्राप्त्याशा नामक अवस्था तक पहुंचता है ओर अन्ततः समग्रफलसम्पत्तिरूप 
फलागम“ को प्राप्त होता है । अतः 'एक एक अवस्था के चित्रण से युक्‍त रूपक का एक-एक भाग 
AT: एक-एक सन्धि है” ऐसा मानने में कोई असङ्गति नहीं है । नाटक तथा प्रकरण को छोड़कर 
भाण, वीथी, प्रहसन एवं अङ्कु नामक रूपकों में केवल दो ही सन्धियाँ- मुख और निवंहण-- 
आचायों द्वारा विहित हैं । इसी प्रकार व्यायोग तथा ईहामृग में मुख, प्रतिमुख और निवंहण तथा 
सेमवकार और डिम में विमर्श को छोड़कर केवल चार ही सन्धियों का विधान नाट्यशास्त्रीय 


— ९०५५०... 


नाट्यदर्पृण, प्रथम विवेक, पृष्ठ ६२ 

भवान्तरार्थ विच्छेदे विन्दुरच्छेदकारणम्‌ | दशरूपक-१-१७ 

“अफलादिति बीजवत्‌ समस्तेतिवृत्तव्यापकत्वमाह' ना०द०पृष्ठ ७७ 
औौत्ुक्यमात्रमारम्भः फललाभाय भूयसे । दशरूपक १.२० 

ACRE तदप्राप्तौ व्यापारोऽतित्वरान्वितः | बही १.२० 

उपायापायशङ्काभ्यां प्राप्त्याशा प्राप्तिसम्भवः | वही १.२१ 

अपायाभावतः प्राप्तिनियताप्तिः सुनिश्चिता | वही १.१२ 
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3 पमग्रफलसम्पत्ति: फलयोगो यथोदितः । वही १.२२ 
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आचार्य करते Ft उक्त समस्त रूपकभेदों में तत्तत्‌ सन्धि से सम्बद्ध अवस्था का ही (न कि ad- 
प्रकृति का भी) अभाव स्वीकार करने में किसी प्रकार की व्यावहारिक कठिनाई नहीं दिखाई 
पड़ती है । इस प्रकार अधोलिखित आधारों पर दशरूपककार का उक्त विवेचन सर्वथा 


अग्राह्य है:- 

१ स्वयं दशरूपककार ने गर्भसन्धि के विवेचन के प्रसद्ध में पताका के अवश्यम्भावित्व का 
खण्डन किया है', जबकि उनके अनुसार प्राप्त्याशा एवं पताका के मिश्रण से ही गर्भसन्धि का 
निर्माण होता है। 

२ पताका नामक अर्यप्रकृति कथावस्तु का अनिवायं अङ्ग नहीं है वरन्‌ इसका प्रयोग तभी किया 
ज्ञाता है जवकि नायक अपने उद्देश्य की प्राप्ति के लिये सहायक की अपेक्षा रखता हो! किन्तु 
इसके अभाव में भी पाँच सन्धियां देखी जाती हैं। 


३ पताका केवल गर्भसन्धि में प्रारम्भ हो यह कोई आवश्यक नहीं है। यह मुख-सन्धि से 
आरम्भ हो कर अवमर्श-सन्धि पर्यन्त व्याप्त हो सकता है ।' 


४ बीज को मुख सन्धि तक ही सीमित नहीं किया जा सकता है । यह समस्त इतिवृत्त में 
व्याप्त रहता EIU अतः इसका सम्वन्ध केवल मुखसन्धि के साथ दिखाना उचित नहीं । 


५ विन्दु केवल एक वार ही नहीं अपितु अनेक वार, जव भी मुख्य कथा का विच्छेद हो, 
प्रयुक्त किया जा सकता है। यह इतिवृत्त की समाप्ति तक रहता Q'I अतः बिन्दु का 
सम्बन्ध किसी भी सन्धि से हो सकता है, केवल प्रतिमुख से नहीं । 


उपर्युक्त कमियों के कारण दशरूपककार द्वारा प्रतिपादित यह गणितीय सिद्धान्त अग्राह्य, 
भ्रामक एवं सदोष है । 


धनञ्जय तथा धनिक के उपर्युक्त सिद्धान्त का खोखलापन उस समय ओर अधिक सुस्पष्ट 
हो जाता है जब हम इसे कतिपय व्यायोगों के सन्दर्भ में चरिताथं करने का प्रयास करते हुँ। 
इस सम्बन्ध में सभी नाद्यशास्त्रीय आचाय एकमत हैं कि व्यायोगों में गर्भ एवं विमर्श 


— 


१ Weg दृष्टनष्टस्य बीजस्यान्वेषणं मुहुः । 
द्वादशाद्भ: पताका स्यान्न वा स्यात्प्राप्तिसम्भवः || द०रू०, १.३६ 
२ “यदि फलसाधने साहाय्यापेक्षाणां नायकानां वृत्तं निबध्यते तदा पताका भवति।” 
To o, पृष्ठ ७० 
३ “आविमर्शं पताका........ पराथंकृत्‌ U १.२९......... आविमर्शं मिति यदा मर्यादायामाङ, 
तदा मुखप्रतिमुखगर्भान्‌, यदि पुरभिविधौ तदा विमर्शमभिव्याप्य विरमति”।। aro zo पृष्ठ ७९ 
४- ५ हेतोश्छेदेऽनुसन्धानं बहूनां बिन्दुराफलात्‌ ॥ ना०द० १.३२..... ... i 
आफलादिति बीजवत्‌ समस्तेतिवृत्तब्यापकत्वमाह | ना०द०, पृष्ठ ७७ 
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सन्धियों का अभाव होता है ।' स्वयं धनञ्जय भी इस मान्यता से सहमत हैं ।* ऐसी स्थिति में 
घ्रनञ्जय का यह सूत्र स्वीकार करने पर कि “सन्धियों का निर्माण क्रमशः एक एक अर्थप्रकृति 
एवं एक-एक अवस्था के योग से होता है” गर्भ एवं विमर्श सन्धियों से रहित व्यायोगों में गभं एवं 
विमर्श सन्धियों के घटकभूत पताका एवं प्रकरी का अभाव होना चाहिये पर लक्ष्यभूत व्यायोगो 
में ऐसा पाया नहीं जाता है। 


सर्वप्रथम महाकवि भास विरचित मध्यमव्यायोग को ही लें । इस रूपक में घटोत्कच द्वारा 

माता के आहारार्थं नीयमान मध्यम ब्राहमणकुमार की रक्षा के लिये भीम का आत्मवलिदान 
चित्रित है ! वृद्ध ब्राह्मण केशवदास के कुल का पीछा करता हुआ घटोत्कच ब्राह्मण से अपनी 
माता के उपवास-पारण हेतु एक पुत्र माँगता है। ब्राह्मण के तीन पुत्रों में मध्यम पुत्र को ही उसके 
साथ जाने का अवसर प्राप्त होता है । तदनन्तर परलोक-यात्ना से पूर्व अपनी प्यास बुझाने के 
लिये गये हुये उसके विलम्ब को देखकर घटोत्कच उसे मध्यम कहकर पुकारता है जिसे भीम अपने 
लिये ग्रहण करते हुये उसके पास पहुंचते हैं और मध्यम ब्राह्मणकुमार के स्थानं पर स्वयं उसके 
साथ जाने का निश्चय करके उसके साथ मल्लयुद्ध करते हैं। अन्ततः भीम उसे पराजित कर 
अपने कथनानुसार उसका अनुसरण करते हैं। हिडिम्बा पति भीम को देखकर qu को उनका 
परिचय देती है । तब तक पहुंचे हुये ब्राह्मण कुल को भीम हिडिम्बा ओर घटोत्कच सहित आश्रम 
के द्वार तक पहुंचाने जाते है प्रस्तुत कथानक में ब्राह्मण केशवदास का वृत्तान्त आदि से अन्त तक 
व्याप्त होने के कारण आधिकारिक है. और भीम तथा हिडिम्बा से सम्बद्ध वृत्तान्त परार्थेपरक 
होने के कारण प्रासङ्भिक तथा रूपक में दूर तक व्याप्त होने के कारण पताका' कहा जा सकता 
है। प्रो, go dto पुशालकर' तथा प्रो० ध्रुव" ने तो भीम तथा हिडिम्बा की कथा को आधि- 
कारिक तथा वृद्ध केशवदास के वृत्तान्त को प्रासङ्गिक इतिवृत्त माना है पर इन विद्वानों का यह 
मत ग्राह्य नहीं इसलिये कि तब रूपक का अङ्गीरस शृङ्गार या अन्य कोई कोमल रस होता, 
कोमल वृत्ति कैशिकी का प्रयोग होता तथा नायक भीम और नायिका हिडिम्बा होती ओर ये 
सारे ही वैशिष्ट्य रूपक के व्यायोगत्व के विरुद्ध पड़ते हैं। जो भी हो इस रूपक में प्रासङ्गिक 
वृतान्त की सत्ता निविवाद है । ग्रन्थ का नाम है “मध्यमव्यायोग” और दशरूपककार को उक्त 
e = 
V क- “'र्भावमशेरहितो” भावप्रकाशन, पृष्ठ २४८ 

ख~ “'र्भावमर्शविवजितः” | ना०द०, पृष्ठ २१८ 

T- “विमर्शगर्भरहितः” रसाणंवसुधाकर | पृष्ठ २८७ 

थ- “पर्भेविमशंराहित्यम्‌”, प्रतापरुद्रयशोभूषण, पृष्ठ १२८ 

S “हीनो गर्भविमर्शाभ्याम्‌? । सा०द० ६.२३ 
à “हीनो र्भेविमर्शाभ्याम्‌”-- दशरूपक ३.६० 
४ पुन्यं पताकाख्यं प्रकरी च प्रदेशभाक्‌ । दशरूपक १.१३ 
à A.D.Pushalkar : Bhása—A Study (1940) P 20], 


वही पृष्ठ २०३ 
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प्रक्रिया को स्वीकार करने पर गर्भ तथा विमर्श सन्धियों से रहित व्यायोग में प्रासङ्गिक इतिवृत्त 
के लिये अवकाश ही कहाँ है? ऐसी स्थिति में दो ही विकल्प हैं- प्रथम तो यह कि मध्यम 
ब्यायोग व्यायोग नहीं है तथा द्वितीय यह्‌ कि धनञ्जय तथा धनिक द्वारा प्रतिपादित धारणा 
क्षोदक्षम नहीं है । रूपक का नाम तथा अन्य आचायों से दशरूपककार का वेमत्य देखते हुये 
द्वितीय विकल्प ही ग्राह्य जान पड़ता है। 


इसी प्रकार १२ वीं शताब्दी के उत्तराधं की रचना' वत्सराज-प्रणीत किरातार्जुनीय 
व्यायोग में भी प्रकरी वृत्तान्त की योजना मिलती है । इस व्यायोग में कौरवों के वध के उद्देश्य 
से अर्जुन पाशुपत अस्त्र की प्राप्ति हेतु हिमालय पर शिव की आराधना में तपस्यारत हैं । उनके 
Sd की परीक्षा हेतु, पुत्र-दर्शन हेतु तथा अर्जुन को आश्वासन एवं आशीर्वाद प्रदान करने हेतु 
देवराज इन्द्र प्रच्छन्न वेश में वहाँ आते हैं और उनके धैर्य से प्रसन्न, होकर अपना वास्तविक रूप 
प्रकट करके उन्हें आशीर्वाद तथा आश्वासन देकर चले जाते GOD इसी समय दो किरात भयंकर 
सूकर से भयभीत हो रक्षाथं अर्जन के पास जाते हैं और अर्जुन वेदव्यास के अनुचर सिद्धादेश के 
कहने पर सूकर पर वाण चला देते EOD इसी समय एक अन्य बाण सूकर के शरीर में लगकर 
अदृश्य हो जाता है। अर्जुन जब अपना याण लेने मृत सूकर के शव के पास पहुंचते हैं तो बाण 
को लेकर किरातवेशधारी शिव के साथ उनका वाग्युद्ध होता है। उसके अनन्तर दोनों का 
मल्लयुद्ध होता है और युद्ध के मध्य ही अर्जुन को शिव का अभिज्ञान हो जाता है और तब अर्जुन 
प्रसन्न शिव से उनका महास्त्र प्राप्त करते हें । स्पष्ट है कि प्रस्तुत व्यायोग में इन्द्रवृत्तान्त 
पराथंपरक होता हुआ भी स्वार्थपरक भी है। साथ ही रूपक में थोड़ी ही दूर व्याप्त होने के 
कारण प्रकरी नामक प्रासङ्गिक इतिवृत्त कहां जा सकता है। 


वारहवीं शताब्दी के उत्तरार्ध में ही प्रह्लादनदेव द्वारा प्रणीत पार्थपराक्रम' नामक व्यायोग 
में प्रकरी नामक प्रासङ्गिक वृत्तान्त की योजना कवि द्वारा की गयी है। प्रस्तुत व्यायोग में अर्जुन 
कौरव दल को पराजित कर विराट की अपहृत गायों को वापस लाते हैं। यही इस व्यायोग का 
आधिकारिक इतिवृत्त है । पूरा कथानक इस प्रकार है- बृहन्नटरूपधारी अर्जुन दुर्योधन द्वारा 
अपहृत विराटराज की गायों को वापस लाने के लिये उनके ga कुमार उत्तर को रथ में बैठाकर 
स्वयं सूत बनकर रणभूमि की ओर चल पड़ते हैं पर युद्धभूमि में कौरव दल के योद्धाओं को 
देखकर उसके छक्के छूट जाते हैं और वह रथ की रश्मि स्वयं ले लेता है। अर्जुन के बहुत समझाते 


—— 


१ क- The किरातार्जुनीय व्यायोग, is a व्यायोग ...... by वत्सराज who calls himself 
the minister of परमदिदेव of कालिञ्जर who reigned from A.D. 1163- 
1203. Sanskrit Drama पृष्ठ २६५ 
a- स्थापक:-- वीररसकवासनावासितोऽयं कालिंजराधिपतिस्त्रैलोक्यवर्मदेव: कविवत्सराज- 
विरचितं किरातार्जुनीयं नाम व्यायोगमभिनेतुमादिशति । किरातेर्जुनीय, पृष्ठ ५ 
२ पार्थपराक्रम of प्रहलादनदेव falls in the period between A.D, 1163 and & 
half century later, Sanskrit Drama पृष्ठ २६४-६५ 
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पर भी जब वह युद्ध के लिये तैयार नहीं . होता तो स्वयं युद्ध का निश्चय कर अर्जुन रथ को 
युद्धभूमि से द्र एक शमी वृक्ष के पास ले चलने को कहते हैं। वहाँ अर्जुन रथ पर बैठे ही बैठे 
ध्यान लगाते हैं और उसी समय आकाशमागं से रथ पर d$ हुये दिव्य पुरुष का आगमन होता 
है । वह पुरुष अर्जुन को हनूमान्‌ से युक्‍त पताका वाले साङ ग्रामिक रथ, देवताओं द्वारा प्रशंसित 
प्रभाव वाले गाण्डीव धनुष तथा युद्ध के प्रारम्भ में ओंकार शब्द का उच्चारण करने वाले देवदत्त 
नामक शंख को ग्रहण करने के लिये कहता है । अर्जुन प्रणामपूर्वक धनुष को ग्रहण करते हुये 
शिव तथा विष्णु की जयकार करते Fl रथ पर से ऊपर उठता हुआ पुरुष अर्जुन को “आपका 
कल्याण हो” ऐसा आशीर्वाद देकर अन्तर्धान हो जाता हे । पुरुष के मुख से अर्जुन नाम सुनकर 
उत्तर उन्हें पहचान लेते EOD इसके अनन्तर युद्ध में अर्जुन की विजय तथा अपहूत गायों की वापसी 
तथा विराट को अपने घर में प्रच्छन्न वेष में स्थित पाण्डवों का अभिज्ञान रूपक में चित्रित है। 
इस रूपक में दिव्य पुरुष से सम्बद्ध उक्त वृत्तान्त स्वार्थपरता से रहित होने के कारण दशरूपककार 
के अनुसार भले ही प्रासङ्गिक इतिवृत्त की सीमा से बाहर हो जाये (क्योंकि उनके अनुसार तो 
“स्वार्थपरता” प्रासङ्गिक इतिवृत्तमात्र का लक्षण है' और प्रकरी इस प्रासङ्गिक इतिवृत्त का एक 
भेद है तो स्वार्थपरता से विहीन कंसे हो सकती है ?) किन्तु भरतमुनि, अभिनवगुप्त तथा 
नाटूयदर्पेणकार द्वारा प्रदत्त प्रकरी के लक्षण! को देखते हुये तो यह प्रकरी ही कहलायेगा इसमें 
कोई सन्देह नहीं | 

चौदहवीं शताब्दी के मोक्षादित्य' द्वारा प्रणीत भीमविक्रम नामक व्यायोग में भीम अनेक 
राजाओं को बन्दी बनाने वाले जरासन्ध का वध करते हैं तथा बन्दी राजाओं को उसके कारागार 
से मुक्‍त करते हैं। यही इस व्यायोग का आधिकारिक इतिवृत्त है। व्यायोग में हिडिम्बा और 
घटोत्कच पाषाण की वर्षा करने वाली तथा जरासन्ध के दुर्ग की रक्षा करने वाली जरा नामक 
राक्षसी को छलपूर्वक अन्यत्न पहुँचा देते हैं जिससे नायक भीम के लिये Gras ग सुकर हो जाता 
है | हिडिम्बा और घटोत्कच से सम्बद्ध यह वृत्तान्त पूर्णरूपेण परार्थपरक होने के कारण उक्त 
प्रकार से प्रकरी नामक प्रासहि,गक इतिवृत्त है। 

चौदहवीं शताब्दी के ही विश्‍वनाथ द्वारा विरचित सौगन्धिकाहरण नामक व्यायोग में 
द्रौपदी के अनुरोध पर भीम द्वारा कुवेर के जलाशय से सौगन्धिक पुष्पों का आहरण चित्रित है 
जो व्यायोग का आधिकारिक इतिवृत्त है । अपने उद्देश्य के लिये प्रस्थित भीम की गन्धमादन 


१ प्रासङि गकपरार्थस्य स्वार्थो यस्य प्रसङ गतः | दशरूपक १.१३ 
२ क~ फलं प्रकल्प्यते यस्याः पराथे केवलं gH: । 
अभुबन्धविहीनं तां प्रकरीमिति निदिशेत्‌ ॥ 
-—त्ा०्शा० १९.२५ 
ख- पराथंमेव केवलं सवंभनुतिष्ठतीति प्रकरी | ना०शा० १९.२५ अभिनवभारती 
T= प्रकर्षण स्वार्थानपेक्षया करोतीति प्रकरी- नाट्यदपंण, Jo ७६ 
Sanskrit Drama—by A.B.Keith, पृष्ठ २६६ 
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पवत पर हनूमान्‌ से भेंट होती है । हनूमान्‌ द्वारा मार्ग अवरुद्ध होने के कारण दोनों में पर्याप्त 
वाद-विवाद होता है । अन्त में हनूमान्‌ उसकी भ्रातृवत्सलता (अपने प्रति प्रेम) से प्रसन्न हो 
अपना परिचय देते हैं और उनकी सहायतार्थ दो मन्त्र देते हैं। उनके अन्तर्धान हो जाने पर भीम 
सरोवर के रक्षकों के साथ युद्ध करते हैं और सबको पराजित कर यक्षपति कुवेर को युद्ध के 
लिये ललकारते हैं किन्तु प्रसन्न कुवेर उन्हें अपने पास बुलवाते हैं इसी समय युधिष्ठिर, नकुल, 
सहदेव तथा द्रौपदी के साथ वहाँ आ पहुंचते हैं । कुबेर की आज्ञा से कञ्चूकी पुष्प लाकर देता 
है जिसे कुवेर भीम को तथा भीम द्रौपदी को देते हैं । इस व्यायोग में हनुमान्‌-वृत्तान्त परार्थपरक 
होने के साथ ही स्वार्थपरक भी है क्योंकि हनूमान्‌ के भी भ्रातृदर्शन रूप प्रयोजन की सिद्धि 
प्रसङ्गतः हो जाती है । साथ ही रूपक में कुछ दुर तक व्याप्त है अतः पताका नामक इतिवृत्त है। 

शतानन्दसूनु द्वारा विरचित भीमपराक्रम नामक व्यायोग का प्रतिपाद्य है भीम द्वारा मगधराज 
जरासन्ध का वघ जो कि व्यायोग का आधिकारिक इतिवृत्त है । युधिष्ठिर जरासन्ध का वध 
करके निविघ्न राजसूय यज्ञ करने की योजना वना रहे थे पर इसी समय वे जरासन्ध के यहाँ 
से सन्देश पाते हैं कि या तो वे जरासन्ध को कर दें या द्वारका में शरण प्राप्त WX । पाण्डव 
उसकी इस चुनौती को स्वीकार करते E और स्नातक के वेश में कृष्ण, भीम तथा अर्जुन मगध 
के लिये प्रस्थान करते हूँ । जरासन्ध उनको विना पहचाने हुये उनका आतिथ्य करता है पर ये 
लोग उसके आतिथ्य को अस्वीकार कर देते हैं क्योंकि वह पुरुषमेध जैसा निन्दनीय कार्य करने 
वाला है । अन्त में श्रीकृष्ण तथा जरासन्ध के बीच यज्ञ की पवित्रता के विषय में वाद-विवाद 
होता है । इसी समय युद्ध-दर्शन की लालसा से सशिष्य पधारे हुये कलहुप्रिय नारद को दोनों ही 
पक्ष उक्त वाद-विवाद में निर्णायक स्वीकार करते हैं। इस वाद-विवाद में विजय प्राप्त करने 
वाले थीकृष्ण पूरवंप्रतिज्ञा के अनुसार जरासन्ध से युद्ध की मांग करते हैं । युद्ध में भीम जरासन्ध 
का वध करते हैं और वन्दी राजाओं को मुक्‍त करते हैं । इस प्रकार इस व्यायोग में दूर तक 
चलने वाला नारद-वृत्तान्त पताका नहीं तो क्या कहा जायेगा क्योंकि नारद के कथनों से जहाँ 
एक ओर जरासन्ध स्नातक वेपघारी अतिथि रूप में प्राप्त भीमादि के साथ युद्ध में सम्प्रवृत्त 
होता है' वहीं इस युद्ध-दर्शन से नारद के भी नेत्र सफलश्रम होते हैं ।' इस प्रकार इस व्यायोग 
में नारद-चरित मुख्यकथा में उपकारी होता हुआ मुख्य कथा से स्वयं भी उपकृत हो रहा है । 


१ नारद--बाहंद्रथ ! 

कृतापराधान्‌ स्वगृहेऽप्यरातीन्‌ 

जिघांसतो नास्ति नुपस्य दोषः । 

उपागतान्‌ हन्ति ग्ुहोपकण्ठं 

कण्ठीरवः कि न करीन्द्रयूथान्‌ ॥ भीमपराक्रम ७४ 
२ नारद-- धर्मात्मजस्य स मखः सुकरोऽस्तु मा वा 

कि तेन मे मधुरिपोः खलु भार एषः । 

उद्दामभीममगधेइवरसंविमदं — 

संदर्शनेन सफलश्रममस्तु चक्षुः ॥ भीमपराक्रम ४५ 
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गोविन्दकृत विनतानन्द व्यायोग में तो पताका एवं प्रकरी दोनों ही प्रकार के प्रासङ्गिक 
इतिवृत्त की योजना को गयी है । इस व्यायोग में माता विनता को कद्रू एवं उसके पुत्रों (नागों) 
की दासता से मुक्त करने के लिये गरुड adi द्वारा ait गये अमृत को लाकर उन्हें देते हैं और 
माता सहित उनकी दासता से मुक्त हो जाते हैं यही इस व्यायोग का आधिकारिक इतिवृत्त है । 
रूपक के अन्तर्गत कलहभ्रिय नारद का आगमन विल्कुल आरम्भ में ही हो जाता है। गरुड को 
उकसाना ही उनका ध्येय होता है । इस प्रकार नारद से सम्बद्ध यह वृत्तान्त पताका कहा जा 
सकता है क्योंकि मुख्य वृत्तान्त में सहायक होता हुआ यह वृत्तान्त कलहप्रिय नारद के अपने 
स्वार्थं की भी सिद्धि करता है साथ ही रूपक में बहुत दूर तक व्याप्त भी है 1 अमृताथं प्रस्थान 
के qd गरुडं सूर्यं तथा अपने अग्रज अरुण के दर्शनार्थ जाते हैं तथा दोनों से ही विजयी होने का 
आशीष प्राप्त करते हैं। इस वृत्तान्त में सूयं अथवा अरुण के किसी भी स्वार्थ की सिद्धि नहीं 
होती अतः पूर्णरूपेण परार्थेपरक होने के कारण यह वृत्तान्त प्रकरी कहा जा सकता है। 


इस प्रकार से पताका प्रकरी अथवा दोनों की योजना यदि एक या दो व्यायोगों में 
उपलब्ध होती तो इसे संयोग, अपवाद अथवा कवि का प्रमाद कहृकर इसकी उपेक्षा की जा 
सकती थी किन्तु दशरूपककार से पूवंवर्ती एवं परवर्ती इतने कवियों द्वारा स्वकृत व्यायोगो में 
बिना अपवाद के दशरूपककार द्वारा प्रतिपादित उक्त सिद्धान्त का अतिक्रमण तथा साथ ही 
भरतमुनि आदि आचार्यो का उक्त सिद्धान्त से वेमत्य यह सिद्ध करने के लिये पर्याप्त है कि 
सन्धि के घटकों से सम्बद्ध दशरूपककार की उक्त धारणा कथमपि क्षोदक्षम नहीं है। आशा ही 
नहीं पुणं विश्वास है कि उनके सिद्धान्त का अतिक्रमण न केवल व्यायोगों में अपितु अन्य रूपकों 
में भी उपलब्ध होगा जिसका सङ्केत दशरूपककार गर्भसन्धि के लक्षण में "पताका स्यात्न वा” 
कहकर स्वयं करते हैं । 


FITTS CONO n Aa La i om ^ 
mi आ ls 
> ma ddr ॐ, ee 


BAISWARI FUTURE TENSE MORPHOLOGY 
G. P. Srivastava 


1. Baiswari isa dialect of Awadhi—a sub-language of Hindi, which is 
chiefly spoken in the districts of Rae Bareli, Unnao, Lucknow and in some 
parts of Fatehpur! in Uttar Pradesh. Once Baiswara area was under the 
control of Bais T'hakurs. So the area was known as Baiswara and the variety 
of speech spoken in the area as Baiswari. Now at present the area under 
question is linguistically classified as a part of Western-Central Awadhi?, 
a variety of Awadhi of Hindi language. 


2. On the structural grounds, the future tense in Baiswari dialect, 
relatively, produces less alternants. Only the composite group FIP (Future, 
First person, plural) shows maximum allomorphic productivity in verb. 
It is useful to mention here that every alternant of future tense verb 
exhibits tense-person-number categories combined. The occurrence of these 
alternants is such as we cannotalways segment the composite shape for 
different categories separately. Therefore, two alternative ways of the 
analysis have been suggested here. One, easily consumable logic behind 
the segmentation of forms showing the composite grammatical features 
together, and the next to try to assign a separate shape fora separate 
Category wherever possible. The primary aim of the present two-fold 
analysis isto discuss the structure of the future tense inflection ofthe 
dialect clearly. 


3. The future tense category of this dialect assumes almost a simple 
Pattern except FIP and F3S (Future third person, singular). The 
Broup FIP shows rather a complicated structure. Therefore, on the 
basis of allomorphic variations found in the different formal groups of 


Se 
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verb, basad on the number-person-tense, can roughly be divided into two 
parts: (a) the formal groups of FIP and F3S and (b) other formal 
groups except FIP and F3S. The composite group FIP shows maximum 
number of allomorphs. But the group F3S has a single allomorph. Other 
formal groups of future tense show a regular pattern of change where 
the formulation of a rule is easier. In some cases the free-variation of 
forms has been noted which has been pointed out wherever found necessary. 
Allomorphs of every group have been numbered for the use of our easy 
description. Some of the allomorphs are conditioned by certain socio-ling- 
uistic factors. So, they have emerged as separate forms in the dialect. 


4.1. {iho} : This form represents FIS and can occur with verbs in 
different allomorphic shapes. 


[-inhó ~ -inh&w | ~ | 16 ~ —hiw/ are allomorphs of {ih}. 


4.2. {iho 1) =/ -iho | : This allomorph occurs with those verbs which 
do not have a front high vowel at the final position, e.g., /katarihd/ *(I) 
shall cut’, /hasiho/ *(I) shall laugh’, /useiho/ *(I) shall boil’. 


4.3. {iho 2} = | -ih&w/ : This alternative form occurs almost in those 
environments in which | —ihó/ occurs. 


But the form /-ih&w/is mostly used by the uneducated and village 
people of the area. | 


4.4. {iho 3} = | —hd/ : This form occurs with the verbs having front 
high vowel finally, e.g. /pi : ho/ *(I) shall drink’, /si:hd/ *(I) shall sew’ 
etc.. 

4.5. (ibo 4} = | -h&w] : This allomorph occurs in all those situations in 
which the form /-hd/ occurs. In this way we find that both the forms can 
freely occur in the dialect. The difference is only in the usage of the forms, 
i.e., the form | -16| occurs mostly in the speech of educated persons while 
the forms | -h&w/ is used by the uneducated folk of the area, 
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5. Future, first person, plural form of the verb shows seven variations, 
Here, too, we find some socio-linguistic factors which limit the occurrence of 
some variants. Here both the factors, structural and socio-linguistic, have 
been taken into account to clarify the analysis, 


FIP 


6. 1. (b) : This morphemic shape FIP, e.g./ ja:b/ *(we) will go’, !/k‘a :b/ 
*(we) will eat’. 

| -b ~ -bay ~ -ab ~ -aub ~ -ub ~ -ubay ~ -ibay/ are the allom- 
orphs of {b}. The description of these allomorphs is given below. 

6.2. {bl} = | —b/ : This allomorph may be affixed to the verbs having 
back open long vowel at their final position, e.g. | ja:b| ‘(we) will go’, 
Jag’ a:b) *(we) will satiate’, /naha:b/ ‘(we) will take bath’. But some verbs 
which have a front mid long vowel finally can also accept this allomorph, 
e.g. /de:b/ *(we) will give’. 

Exceptions have also been noticed with some verbs having back open 
long vowel as their final sound, e.g. /na:-, pa: -, ga -, use-/ etc.. Such 


verbs, instead, take the allomorph /-ub/. 
6. 3. {b2} = | -bay| : It is mostly suffixed;with the verb bases having a 


consonant finally, e.g. /calbay/ * (we) will go’, [kasbay/ * (we) will tight 
(something), | g^usbay| ‘(we) will enter’ etc. But some verbs which are 
having front close or back open long vowel, also accept this allomorph 
®. g. /pi: bay/ ‘(we) will drink’, /ji:bay/*(we) will survive’. This 
; lomorph, in many cases, is in free variation with | —b/, [ja: bay ~ ja: b/ 
(we) will go’, /k’a: bay ~ k’a: b/ ‘(we) will eat’ etc.. But some verbs 
show exception to it, e.g. /so:-, bata :-,a:-/. Such verbs take the 
allomorph | -ubay| instead. 

6. 4. {b3} = | -ab| : This form mostly occurs with theverbs having & 
Fonsonant ending and with a fey yerbs having a vowel ending (except the 


442 RTAM 
vowel Jaj). This allomorph also does not occur with those verbs which are 
having a long-vowel ending, e. g. [bé:cab/ *(we) will sell’, Jugab/ *(we) 
will grow; rise’, /pi: sab/ ‘(we) will grind’, /park’ab/ ‘(we) will examine’, 
Jaud‘ab| *(we) will turn upside down’. 

6.5. {b4} = /-aub/ : This alternant occurs with some verbs ending with 
a consonant. Jt hasa restricted occurrence in the dialect. Some examples 
are :— /kuraub/ ‘(we) will gather or pour (something)’, /&caub/ ‘(we) will 
clean hand (after taking meals)’. 


6.6. {b5} = /-ub/ : It occurs with the vowel-ending verbs except those 
which are having /-o/ sound finally. Most of the verbs which are having 
the open back vowel or the sounds /o/ or /e/ at their ending position accept 
this allomorph, e. g. /a : ub/ *(we) will come’, /bataub/ *(we) will tell, 
inform’, /d’o : ub *(we) will wash’, fuse : ub] *(we) will boil’. 

6.7. {b6} = /-ubay/: This allomorph occurs mostly after the back 
vowel phonemes and denotes future, first person, plural. It is in free 
variation with /-ub/. 


6.8. {b7} = /-ibay/ : It can occur with the verbs which do not have 
consonant cluster or / i / phoneme at their final position. This form is mostly 
used by the uneducated women, specially of ruralareas, of the dialect. But 
some of the verbs do not accept this allomorph even though they fulfil its 
requirements, e.g./u :b-/ ‘(to) bore’, /aüd' —/ *(to) cover, turn upside 
down’, [du : b-/ ‘(to) sink’, etc. 

7. The inflectional forms for future, second person, singular/plural 
number (F2S/F2P) are mostly conditioned phonologically. In fact we have 
four allomorphs in each of the composite groups—F2S and F2P. It has been 
observed that two forms of them, in each group (No. 1 & 3), are mostly 
used by the educated class of people and the forms (No. 2 and 4) are usually 
used by the uneducated people of the area. 


8. {ihe} = 


8.1. {ihe} : This morpheme represents the composite grammatical unit 
F2S, e. g. /nacihe/ *(you, sg.) will dance’, 
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[-ihe ~ -ihay/ ~ [-he ~ —hay/ are allcmorphs of {ihe}. Here we can, 
on the structural grounds, reduce the number of allomorphs to two only, i. e. 
(-6 ~ he/. But the other two alternative forms, i. e. [3hay ~ hay/ show 
some extra-linguistic reasons which differ from the former one. So they can 
also be considered in our description here. 


8.2. But the same situation can be analyzed in a different way witha 
greater logic for getting the same result. One can observe that the verb 
forms which are having /i/ sound at their final position can take the allomorph 
[-he ~ -hay/, and those having a consonant or some vowel, other than lil 
finally, can take /-ihe ~ -ihay/ Therefore, when the phonological situation 
li+i/ occurs, by the way of assimilation, it changes into |i: |. Thus the 
allomorph for F2S which occurs after the verb forms having /i/ sound at their 
end, will obviously be /-he ~ —hay/. Now the allomorphs of ‘group 728 are 
discussed below :— 


8.3. ihe 1 = /-ihe/ : Itis the base form of this group which occurs 
with those verbs of the dialect which do not end with the sound |i] or [i :/, 
e. g. /nacihe/ *(you, sg.) will dance’, /cuihe/ ‘(you, sg.) will drop, leak (in 
metaphorical use)’. 


8.4. ihe 2 = /-ihay/ : This allomorphic shape mostly occurs in the 
speech of uneducated people of lower class of society, e. g. /nahaihe/ ‘(you, 
sg.) will take bath’, /bataihe/ ‘(you, sg.) will tell, inform’. But it can be 
freely used in the speech of other class people also. The phonological environ- 
ment for this allomorph is the same as that of /-ihe/. 


8.5. {ihe 3} = /-he/ : This form occurs with the verbs which are 
having /i/ phoneme finally, e. g. /sizhe/ ‘(you, sg.) will sew’, /ji:he/ *(you, 
sg.) will survive’, /pi:he/ ‘you, sg.) will drink’. 


8.6. {ihe 4} = /-hay/ : This alternant occurs with those verbs which 
are having the similar phonemic environments as those of the form [-he/. 
But the socio-linguistic environment is as such as this form is mostly used by 
the uneducated lower class of people in the Society. 


9. It has been observed that in popular practice, the forms of F2S have 
developed a pejorative meaning also which attach a diminutive sense when 
they are used. It is, therefore, the forms for F2P are used instead of F2S. 
This Socio-linguistic change in the usage of forms is also found in other 
dialects/sub-languages of Hindi. But the forms described above are not fully 
Ost with their meanings. Therefore, the description of those allomorphs has 
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been retained here on the basis of dialect's established course than the 
emerging tendency in it. 


10.1. {iho} : This morpheme represents future, second person, plural 
(F2P). Ithas four varients which occur almost in the similar environments 
as those of the varients of F2S. The allomorphs and their description are 
given below. 

[-iho ~ ihaw/ ~ [-ho ~ haw] are the allomorphs of {iho}. Here too 
we can repeat the same logic for reducing the number of allomorphs to two 
as discussed in (8. 2.). 

10.2. {iho 1} = /-iho/ : It is the base allomorph for the group F2P 
which occurs in the same environment as that of /-ihe/ of F2S. It occurs 
with those verbs which are not having /i/ or |i : | phoneme finally, e. g. 
[gaiho] ‘(you) will sing’, /paiho/ *(you) will get’, etc. 

10.3. {iho 2} = /-ihaw/ : This allomorph is mostly used by the un- 
educated people of the area, but it can sometimes also be used by other 
section of the people, e.g. /jaihaw/ ‘(you) will go’, /soihaw/ *(you) will 
sleep’. 

10.4. {iho 3} = /-ho/ : It occurs with the verbs having |i or /i :/ 
sound at their final position, e. g. /kiho/ ‘(you) will do’, [1 : ho/ ‘(you) will 
survive’. 

10.5. {iho 4} = /-haw/ : This form, as /-ihaw/, is usually used by the 
uneducated people of the dialect. But the phonemic environment of its 
usage is the same as that of /-ho/,e. g. /pi : haw/ ‘(you) will drink’, 
[si : haw] *(you) will sew’. 

F3S 


11.1. Wehave seen that every composite group discussed so far, has 
several varients. But the group F3S contains only one shape, e. g. |i : | to 
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represent it, e. g. [ro: i : | *(third, sg.) will weep’, [pii : | *(third, sg.) will 
drink’. Since the morpheme for future third person singular has only one 
shape and can occur with all the verbs, nothing much can be discussed about 
it. 


F3P 


12. {ihe} 


12.1. {ihe} : This composite morpheme occurs for future third person 
plural number in the dialect. It has four allomorphs. The distributional 
conditions of the allomorphs are similar to those of the forms of the groups 
P2S and P25. 


[-ihé ~ -ih&y| ~ |-hé ~ —hay/| are the allomorphs of (ihé). Here 
again we find almost the same situation about the number of allomorphs as 
found in those of P2S and P2P. Therefore, we can retain the same argument 
here also and can decide upon two allomorphs only, e.g. [-(i) hé ~ -(i) 
hay/. Butthe number of allomorphs discussed below is the result of the 
discussion given earlier (see 9.). 


12.2. {ihé 1} = /-ihé/ : It is the principal allomorph of the group 
under discussion. It occurs with those verbs which are having consonants at 
their final position. But it can also occur with some verbs ending with a 
vowel other than the phoneme /i/ or [i :/, e. g. /hatihé/ ‘(they) will get 
away, (get out)’, /calihé/ ‘(they) will walk, go’. 


12.3. (ihe 2} = /-ihay/ : This allomorph occurs in similar phonemic 
and socio-linguistic conditions as that of the number (2) allomorphs of the 
groups F1S, F2S and F2P, i. e. it occurs with the verbs having a consonant 
ora vowel other than [i or [i :/, e. g, /sarihy/ ‘(they) will rot’, | jaihay/ 
“(they) will go’, /poih&y/ ‘(they) will make bread’. 

12.4. (ihé 3} = /-hé/ : It occurs with those verbs which have /i/ or 
li :| at their end, e. g. /pi : hé/ ‘(they) will drink’, etc. . 

12.5. {ihé 4} = |-h&y| : This form occurs in the similar condition as 
that of the allomorph /-hé/. The difference between the two is due to the 
change in the socio-linguistic environment. This form is mostly used by the 
uneducated people closely related to the rural life. 


18. Singular (s) Plural (P) 


14, The analysis of the future tense morphology presented above gives 
only an idea of the tense forms of the verb in the dialect which occur in the 
different composite shapes. But if we look at the different plural shapes 
given in the chart above we can easily realize the plural number shape 
separately from them. Most of the forms show a regularity in the occurrence 
except the forms of FIP and F3S. This type of alternative pronunciation of 
forms can easily be found in the different Indo-Aryan dialects. The extended 
pronunciation of a vowelin a form is a popular tendency in the eastern 
dialects of Hindi. So in Baiswari it is very well found. 


15. Looking at the alternative forms of FIP with a different dimension 
one can easily decide that the number of allomorphs can be reduced to two, 
i. e. [-b ~ bay/, only for this grammatical group (FIP). We can see that 
any of these two shapes is found as a part of the allomorphs discussed earlier 
for FIP. Now the rest of the parts of other allomorphs may be taken as the 
morphophonemic change which is due to the particular forms (verbs) 
combined tothem. It may be noted here also that the singular forms of 
future tense verbs have been taken as the base forms to their respective 
classes for our analysis, which intrinsically represent future tense and the 
person categories concerned. In the form /-b/, the plurality may be 
assigned by /@/ form. But the other allomorphs of (b) may be segmented 
further to assign separately for future tense, number, and person categories. 
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16. Similar arguments for the number of allomorphs may be given for 
other composite groups discussed earlier. In fact we can reduce the number 
ofallomorphs, discussed earlier, in other groups also, if the occurrence or 
loss of a vowel at the onset position of allomorphs could be taken as morpho- 
phonemic change, for example, the allomorphs /-ihd ~ -ih&w/ of PIS may 
be reduced to /-(i) ho ~ -(i) haw/. Here, in such examples, the element 
/-(i)/ in the forms may be taken as a morphophonemic change which occurs 
due to the preceding form. In this case we can segment |-h | for future 
tense and the rest of the part of the forms cited above, e.g. (-6 ~ —aw/ as 
first person singular. This type of analysis may be accepted to other com- 
posite groups of future tense also, save the group F3S which carries only a 
single allomorph. 


17. Again the shape /-o/ of the composite group F2P, i. e. /-iho/ 
represents plurality and the remaining shape, i.e. /ih-/ may be said as an 
allomorph of F2S {ihe}. The shape /ih-/ of the first two jallomorph (i. e. 
l and 2) of F2P is identical with that of /-ih/ of F2S form /-ihe/, and the 
remaining two allomorphs (i. e. 3 and 4) of F2P, i. e. /-ho ~ -haw| have 
the shape /h-/ to represent F2S. 


On the other hand, considering all the allomorphs of the group F2P, the 
plural shape in the form for F2P may be divided as |-o | and /-aw/. Thus 
there are two allomorphic shapes for F2S, viz. |-ih ~ -h| and two shapes 
for plurality as discussed above. 


In the composite grammatical group F3P the shapes /-€/ and /-ay/ of 
(ihé) may be assigned to plurality and the remaining part i. e. | ih-/ and 
[h-| are the allomorphs of F3S. The allomorphic shapes of F2S found in the 
group F2P are by the way homophonous with those found in F3P. 


Now in this way we may conclude that in Baiswari dialect the composite 
future tense forms of verbs have five shapes for plurality, viz., '|-0 ~ -aw ~ 
-e ~ -ay ~ ~g/ and the remaining seven shapes in FIP (see 6.), two shapes 
in F2P (see 10.) and two shapes in F3P (see 12.) occur for FIS, F2S and F3S 
respectively, 
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बाइबिल में संस्कृत शब्द' 


भोलानाथ तिवारी 


'बाइविल' यूनानी भाषा का शब्द है, जिसका प्राचीन अथे 'पुस्तक' था, बाद में यह 
शब्द ईसाइयों की angers के लिए प्रयुक्त होने लगा और आज भी प्रायः पूरे विश्व में 'बाइ- 
बिल' नाम से यही अर्थ लिया जाता है । सामान्यतः, जिसे हम बाइबिल कहते हैं, उसके अन्त- 
गंत दो पुस्तकें है । प्रथम का नाम Old Testament या 'पुरानी पोथी' तथा दुसरी का New 
Testament या ‘नई पोथी' है । पुरानी पोथी हिब्र-भापा में लिखी गईं थी, जिसमें सष्टि की 
उत्पत्ति तथा qur के ईश्वर-दर्शन आदि की कथाएं वर्णित हैं। नई पोथी की भाषा यूनानी है 


——— 


१ प्रस्तुत लेख में कुछ पुस्तकों के नाम बार-बार लेने पड़ेंगे, अतः उनका संक्षिप्त नाम रख 
लेना अधिक सुविधाजनक होगा जैसे-- 


क. 
ख. 


छ. 


ज 


Old Testament = बाइबिल की पुरानी पोथी या पुरानी पोथी i 
Encyclopaedia Bibilica (London, 1799) ४ भाग; 

सम्पादक : T. K. Cheyne तथा J. S. Black — o वि० 1 
A Dictionary of the Bible (Newyork 1898) ५ भाग; 
सम्पादक : James Hastings = डि० बा०-हैस्टिग्स । 
Dictionary of the Bible (London 1863) 3 भाग; 
सम्पादक : W. Smith=feo बा०-स्मिथ। 

The Science of Language, १ भाग (London, 1873) ; 
लेखक : Max Milller=a0 We 1 

Dissertatio de Ophir; लेखक : Reland = to ओ० रेलेण्ड | 
Indisch Alierkumskunde लेखक : Lassen-z&o ATO | 
Erdkunde; लेखक : Rilier — o fto | 


इनमें क; च, छ तथा ज को लेखक ते मूलतः नहीं पढ़ा है । उनके उद्धरणों तथा agara] 
प्रे काम चलाया गया है। 
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जिसमें ईसा की उत्पत्ति तथा उनके उपदेश आदि है । प्रस्तुत लेख का सम्बन्ध हिब्रू-भापा म 
लिखित Old Testament या 'पुरानी पोथी' से है । 


“पुरानी पोथी' आद्यन्त कोई एक पुस्तक नहीं है । इसमें छोटी-मोटी ३६ पुस्तकें सङ्गृहीत 
हैं । संसार की अन्य धमंपुस्तकों की तरह पुरानी पोथी भी प्रक्षिप्तांशों से भरी पड़ी है। 
सन्‌ १६११ $o Ñ प्रथम वार इसके पाठों का अध्ययन कर शुद्ध पाठ प्रकाश में लाया गया, 
जो ए० बी० (Authorised Version) के नाम से प्रसिद्ध है। सन्‌ १८८१ fo में इसका 


फिर संशोधन किया गया और आर० ato (Revised Version) नाम से प्रामाणिक पाठ 
प्रकाशित किया गया । अव तक यही पाठ सबसे अधिक शुद्ध माना जाता है। 


पुरानी पोथी में (शुद्ध पाठ के अनुसार) कुल ५,६४२ शब्द हैं ।' इन शब्दों में कुछ के 
सम्बन्ध में रूप तथा अर्थसाम्य के कारण, उनके 'संस्कृत' होने का अनुमान किया जाता है, किन्तु 
केवल रूप और अर्थसाम्य के आधार पर ही किसी भाषा में किसी अन्य भाषा से शब्दों का 
उधार लिया जाना सिद्ध नहीं किया जा सकता । यदि किया भी जाय, तो वह सर्वथा अवे- 
ज्ञानिक होगा । उदाहरण के लिए, भोजपुरी तथा अवधी बोली का शब्द 'नीयर' या 'नीयरे' 
ले लें, जिसका अर्थ - 'समीप' होता है । अंग्रेजी 'नीयर' (Near) शब्द का भी बिल्कुल यही 
अर्थं है । यहाँ रूप और अर्थ की एकता देखकर 'नीयर' का अंग्रेजी से हिन्दी में, या हिन्दी से अंग्रेज़ी 
में लिए जाने का निर्णय देना भूल होगी; क्योंकि मूलतः इनका एक दूसरे से कोई सम्वन्ध नहीं 
है । संयोग से ही यह बाह्य और avai साम्य हो गया है। आधुनिक भाषाविज्ञान के 
शंशवकाल में संसार की विभिन्न भाषाओं के इसी प्रकार के शब्दों को एकत्र कर, अनेक कोष 
बनाये गये थे और लोग इसी आधार पर सभी भाषाओं को एक भाषा से निकली सिद्ध करना 
चाहते थे । कहना न होगा कि वाद में इस प्रकार के प्रयत्न हास्यास्पद समझकर छोड़ दिए 
गए p आशय यह कि इस प्रकार के उधार शब्दों की सिद्धि के लिए रूप और अर्थंसाम्य से 
अधिक आवश्यक उन शब्दों के उधार लिये जाने की आवश्यकता तथा सम्भावना का विवेचन 
है । अतः, यहाँ शब्दों को देखने के पूर्वं उतने प्राचीन काल में उन शब्दों के संस्कृत से हिबू- 
भाषा में जाने की सम्भावना पर विचार कर लेना अधिक उचित होगा । 


“पुरानी पोथी' में ऐसा वर्णन आता है कि 'टायर' (Tyre) के राजा हिरम (Hiram) 
तथा सालमन (Soloman) के नौकरों का जहाज्ञी Wer प्रति तीसरे वर्ष किसी ओफिर 
(Ophir) नामक देश या स्थान से सोन, कुछ वेशकीमती पत्थर तथा अल्मग (Almug) 
लकड़ी ले आया करता था । उसी वेड़े पर हाथीदांत, बन्दर तथा मोर आदि और भी चीजें 
आती थीं । पुरानी पोथी के अध्येताओं के समक्ष यह एक पुराना प्रश्‍न है कि यह ओफिर किंस 
देश या स्थान का नाम था । यहाँ हम लोगों को भी प्रस्तुत विषय को स्पष्ट करने के लिए 
इस प्रश्‍न को उठाना होगा | 


१. सा० We, Jo ३०९ 
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विद्वानों ने ओफिर (Ophir) के सम्बन्ध में काफी छानवीन की है और तरह-तरह के 
अनुमान लगाये हैं । यों तो, यह विवाद इतना बड़ा है कि एक पुस्तक की अपेक्षा रखता है, 
किन्तु यहाँ as क्षेप में हम इस पर frgs गम दृष्टि डाल सकते हैं । 


व्युत्पत्ति की दृष्टि से 'ओफिर' शब्द हिन्न-भाषा या सेमेटिक परिवार का नहीं है । ऐसी 
परिस्थिति में ओफिर' स्थान को खोजने के प्रमुख दो आधार हो सकते हैं। प्रथम आधार 
उस शब्द का हो सकता है और दूसरा ओफिर से लाई जाने वाली चीज़ों का | दूसरे शब्दों 
में यदि किसी स्थान की भाषा में वहाँ के स्थान के लिए 'ओफिर' या इससे मिलता-जुलता 
कोई शब्द हो, तो 'ओफिर' के वहाँ होने का अनुमान लगाया जा सकता है । दूसरे यदि किसी 
स्थान पर उक्त जहाज़ी वेड़े में आने वाली चीज़ें (सोना, वेशकीमती पत्थर, अल्मग लकड़ी, 
हाथीदाँत आदि) उपलब्ध हों तथा उनके भेजे जाने की सम्भावना हो, तो भी उसी स्थान को 
'ओफिर' माना जा सकता है। किन्तु इस विषय पर विचार करने बाले विद्वानों ने इन दोनों 
का यथोचित सहारा नहीं लिया है, इसी कारण बहुतों के निष्कर्ष बिलकुल वेतुके तथा हास्या- 
स्पद हो गये हैं । 


रीड (Wrede) के अनुसार ओफिर (Ophir) हिम्यारिटिक (Himyaritic) शब्द है, 
जिसका अथं 'लाल' है और mg र (Mahra) लोग लालसागर को 'बहर ओफिर' कहते हैं । 
अतः 'ओफिर' कहीं लालसागर के आस-पास है।' कल्मेट (Calmet) ने कुछ ऐसे ही अधकचरे 
आधारों पर 'ओफिर' का स्थान आर्मेनिया में माना है ।' वाल्टर रैले 'ओफिर' को 
मलूका-द्वीपसमूह का एक द्वीप (History of World, Book I, Chapt viii) मानते हैं 1° 
माण्टेनस (Arias Montaneous) पीरू में स्थित 'परवेम' (Parvaim) से कुछ ध्वनिसाम्य 
देखकर 'ओफिर' को कहीं पीरू में (Bochart लिखित Phaleg की भूमिका) मानते हे ।' 
वस्तुतः, ये चारों मत एक हो श्रेणी के हैं, और बहुत साधार न होने के कारण विचारणीय 
नहीं हैं । 


मतों का दूसरा वर्ग पुर्वकथित दोनों आधारों पर स्थित होने के कारण अधिक महत्त्व- 
पुर्ण है। इस वर्ग में भी प्रधानतः चार मत हैं । प्रथम मत के अनुसार 'ओफिर' अफ्रिका में है । 
इस मत के प्रधान पोषक gue (Huet), ब्रूस (Bruce), राबटंसन (Robertson), क्वात्मेयर 
(M. Quatremere) तथा टीनेण्ट (J. E. Tenent) आदि €1 दुसरे मत के अनुसार 
'ओफिर' अरब में है। इस मत के पोषकों में मिकेलिस (Michaelis), Age (Neibuhr), 
गासँ लिन (Goossellin), बिन्सँण्ट (Vincent), वाइनर (Winer), फूस्टं (Furst), नांबेल, 
(Knobel), क्राफडं (Crawfurd) तथा कॅलिश (Kalisch) आदि अधिक प्रसिद्ध हैं। तीसरे 


— — 


—Ó 


VY. feo बा०-स्मिथ में fo dro dto ट्विस्लैटन (Twisleton) द्वारा (Ophir 
पर लिखे गये लेख का प्रारम्भिक भाग। $ 
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मत वाले भारत को या भारत में 'ओफिर' मानते हैं । इनमें रेलेण्ड (Reland)', लँस्सेन 
(Lassen), रिटर (Ritter)", 774 (Bertheau), थेनियत (Thenius), इवाल्ड (Ewald), 
मैक्समुलर' आदि अधिक प्रसिद्ध हैं। चौथा मत बोचर्ट (Bochart), अनविले (Anville) 
तथा जैसेनियस (Gesenius) का है । इन लोगों के अनुसार दो ओफिर हैं । इनमें जैसेनियस 
का कहना है कि भारत और अरब दोनों के ही ओफिर होने के वरावर प्रमाण मिलते हैं, अतः 
किसी एक के सम्बन्ध में निर्णय नहीं दिया जा सकता g l 

अफ्रिका, अरव तथा भारत के पक्ष में दिये जाने वाले दूसरे वर्ग के तर्को में प्रधान तकं 
इस प्रकार हैं: 

क. अफ्रिका के पक्ष में दिये जाने बाले तर्क : 

१. अरब और भारत की अपेक्षा अफ्रिका में सोना अधिक होता है, अतः वहां से सोना 
लाये जाने की सम्भावना अधिक है । 

२. अफ्रिका के पश्चिमी किनारे पर अरेबियन्स सोफाला (Arabians Sofala) 
बन्दरगाह है । इस सोफाला से 'ओफिर' शब्द के निकलने की सम्भावना हो सकती है ! मिल्टन 
ने अपने 'पैराडाइज़ लास्ट' में कुछ इसी प्रकार के विचार प्रकट किये हैं। सोफाला के पास 
सोने का मिलना इस बात को और पुष्ट करता है । 


३. पुरानी पोथी में 'ओफिर' से लाई जाने वाली चीज़ों में एक 'मोर पक्षी' है । इसके 
लिए Tukki या Tukkiyim शब्द का उसमें प्रयोग हुआ है। अफ्रिका के पक्ष वाले विद्वान्‌ 
इस शब्द का अर्थ 'मोर' न लेकर 'तोता' लेते OE । सोफाला के पास तोते मिलते भी हैं । इस 
प्रकार, इससे भी अफ्रिका के सोफाला के पास ओफिर का होना सिद्ध होता है । 


Y. पुरानी पोथी में 'ओफिर' से बन्दर तथा हाथीदांत भी आने का वर्णन मिलता है । 
ये दोनों ही चीजें अफ्रीका में पाई जाती हैं। 


अतः 'ओफिर' अफ्रिका में था । 
ख. अफ्रीका के वाद अरब के पक्ष में दिये जाने वाले तक लिये जा सकते हैं: 


१. इस विषय पर इनकी ‘Sto ओ०-रेलैण्ड' पुस्तक प्रसिद्ध है । 

२. रिटर ने इस विषय पर 'इ० रि०' के १४ वें भाग में, जो सन्‌ १८४८ ई० में छपा था, 
८० gæi (३५१ से ४३१ तक) का एक बड़ा तकंपूर्ण लेख लिखा था और लेस्सेन की 
राय को ठीक मानते हुए Ophir को सिन्धु नदी के मुहाने के पास सिद्ध किया था। 
लेस्सेन ने अपने मत का प्रतिपादन fo आ०-लेस्सेन B. 1. के पृ० ५२९ पर किया है। 

३. सा० Ho, Jo १८९ | 

४, ये चारों मत fso बा०--स्मिथ' में हैं। 
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१. अरब के तीन स्थानों के नाम क. अफर (Aphar), जिसका नाम अब जफर या 
सफर है, ख. दोफिर (07) तथा ग. जफ़र या जरी (Zafari), जिसे आजकल दफर 
(Dofor) कहते हैं, 'ओफिर' से मिलते-जुलते हैं, अत: इनमें से किसी एक स्थान पर 'ओफिर' 
रहा हो सकता है | 


२. पुरानी पोथी के जेनिसिस के दसवें अध्याय (छुन्द २९) में जो वर्णन है, उससे 
स्पष्ट अरब की ओर सङ्केत है। 


३. अगाथार शाइड्स (Agathar Chides), अर्तेमिडोरस (Artemidorus) तथा 
एल्डर (Pling, the Elder) आदि ने अरब में सोना मिलने का जिक्र किया है । अतः वहां 
से सोना आना सम्भव है। 


Y. यूपोलेमस (Eupolemus) नामक ग्रीक लेखक ने लिखा है कि एरीश्रेयन 
सागर (Erythraen sea) में ओफिर एक द्वीप था, जहाँ सोना मिलता था । एरीभ्रे यन सागर 
अरब के आस-पास के समुद्र का नाम था । अतः, यदि ठीक अरव नहीं, तो अरब के पास at 
कहीं ओफिर था । : 

५. इतने पर भी यदि यह न माना जाय कि अरब में सोना होता था तो अरब अन्य 
देशों से एकत्र कर उनका व्यापार करता रहा होगा d 


अतः ओफिर अरब में या अरब के पास था । 
afinar और अरब के तकों को देखने के बाद अब भारत लिया जा सकता है : 


१. काप्टिक भाषा में भारत का नाम सोफ़िर (9०17) मिलता है । इस 'सोफ़िर' शब्द से 
ओफ़िर का निकलना असम्भव नहीं है । 


२. पुरानी पोथी के बहुत से पुराने अनुवादको द्वारा 'ओफिर' के स्थान पर 'सोफिर' 
(Sophir, Sophira) शब्द का प्रयोग किया गया है । जोसेफस (Josephus) ने भी यही 
किया है । और, जोसेफस तो स्पष्टतः कहता भी है किं यह भारत का एक अङ्ग था । 


३. पुरानी पोथी का अनुवाद करने वाले अरब के पुराने विद्वानों ने कम से कम तीन 
स्थानों पर 'ओफिर' का अनुवाद 'भारत' किया है | 

Y. ओफिर से आने बाली सभी चीजें सोना, बेशकीमती पत्थर, चन्दन, मोर, बन्दर, 
हाथीदाँत आदि भारत में उपलब्ध हैं तथा पुराने जमाने में बाहर भेजी भी जाती रही हैं । 

५. जैसा कि आगे हम देखेंगे, इन चीजों में चन्दन, मोर, बन्दर तथा हाथीदांत के पुरानी 
पोथी में पाये जाने बाले नाम fag के नहीं हैं, अपितु, भारतीय भाषाओं के हैँ । 


६. भारत के पश्चिमी किनारे पर feg नदी के मुहाने के आसपास बहुत प्राचीन 
काल से 'आभीर' जाति के रहने का वर्णण मिलता है । 'आभीर, शब्द से बिगड़ कर 'ओफिर' 
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होने की सम्भावना है । इसके अतिरिक्त, गोवा के पास सुपारा (Supara), उपारा (Upara) 
नामक कोई पुराना स्थान भी था । इसका भीं विकसित रूप 'ओफिर' हो सकता है । इसके 
आसपास बन्दर मिलते ही हैं । कश्मीर की ओर मिलने वाला सोना सिन्धु नदी के रास्ते इधर 
आता रहा होगा ।' यहीं गुजरात में मोरों के पाये जाने का भी पुराना वर्णन मिलता है ।१ 
मालावार का चन्दन भी यहाँ से बहुत दूर नहीं है। इस प्रकार, इसके पक्ष में काफी सारी 
सम्भावनाएं हैं । 


अब अफ्रिका, अरव और भारत के तर्को का तुलनात्मक अध्ययन किया जा सकता है । 
अफ्रिका का जहाँ तक सम्बन्ध है, वहाँ सोना अवश्य अधिक होता है, किन्तु तुकी (Tukki) 
जिसे अधिकांश विद्वानों ने 'तोता' न मानकर 'मोर' माना है, वहां नहीं मिलता है। 'ओफिर' से 
आने वाली चीज़ों में 'चन्दन' प्रमुख है, पर वह भी अफ्रिका में नहीं होता । तीसरी वात यह 
भी है कि यदि अफ्रीका में ओफिर होता, तथा वहाँ से आने वाली चीजों के लिये fea, नाम न 
होता, तो अवश्य ही अफ्रिकी नामों का प्रयोग किया गया होता । पर ऐसां नहीं है। वस्तुओं के नामों 
में एक भी नाम अफ्रीकी भाषाओं का नहीं है, अतः ओफिर का अफ्रिका में होना असम्भव है। 


अब अरव का प्रश्‍न उठाया जा सकता है | खनिजविद्याविशारदों का कहना है कि अरब 
में कहीं भी सोना नहीं है और पहले कभी होता रहा हो, ऐसी सम्भावना नहीं है । यदि वहाँ 
कभी सोना निकाला गया होता, तो खानों के अवशेष अवश्य मिलते ।' चन्दन, हाथी दाँत, 
मोर आदि के तो अरब में होने की और भी सम्भावना नहीं है । अतः, 'ओफिर' का अरब में 
होना प्रायः असम्भव है । इसके अतिरिक्त, स्वयं अरब के पुराने अनुवादकों ने भी 'ओफिर' का 
अनुवाद 'भारत' किया है । सबसे बड़ी वात तो यहु है कि ओफिर से आने वाली वस्तुओं के 
नाम व्युत्पति की दृष्टि से अरवी के नहीं हैं, और यह सम्भव नहीं है कि वे लोग चीज़ें तो 
अख से लेते और नाम भारत से, जैसा कि हम आगे देखेंगे । निष्कर्षतः अफ्रिका की भांति 
ही अरब में भी 'ओफिर' के होने की सम्भावना नहीं है। 


भारत के सम्बन्ध में उपर्युक्त प्रकार की कोई भी कठिनाई नहीं है । वे सभी चीजें यहां 
उपलब्ध हैं, तथा जातकों से सिद्ध हैं कि उनका व्यापार भी होता ari 'ओफिर' नाम भी 
'आभीर' या 'सुपारा' से उद्भूत हो सकता है, तथा उन सभी चीजों के fea, या पुरानी पोथी 
में प्रयुक्त नाम भी भारतीय हैं, अतः यह प्रायः निविवाद रूप से कहा जा सकता है कि 'ओफिर' 
भारत में ही था मैक्समूलर का भी यही मत है 1 


१. feo वार हैस्टिग्स, J. M. Price द्वारा लिखित Ophir पर लेख | 

R- Animal Kingdom London,) 1829) में इसके लेखक ने भारत को (Cradle of 
peacock) कहा है । 

३. fso बा०--स्मिथ Ñ Ophir पर लेख | 

Y, सा० to, Jo १८९-९० 
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उपयुक्त निष्कर्ष के आधार पर हम कह सकते हैं कि ओफिर भारत में था और उस 
समय यहूदियों का भारत से व्यापार होता था और सोना, मोर, चन्दन, बन्दर आदि अनेकानेक 
चीज़ें भारत से वहाँ जाती थीं । ऐसी स्थिति में शब्दों के लेन-देन की सम्भावना बहुत है। 


अब हम अपनी समस्या पर आ सकते हैं । 


बाइबिल में प्रयुक्त संस्कृत-शब्दो मे पहला शब्द ओफिर (Ophir) है। इस पर हम 
ऊपर विचार कर चुके हैं । यों तो अरबी, अफ्रीकी तथा फोनेशियन नगरों या स्थानों के नामों 
से इसके सम्वन्ध स्थापन का काफी प्रयास किया गया हे । इसके अतिरिक्त रीड इसे हिम्या- 
रिटिक शब्द; कल्मेट आर्मेनियम शब्द; तथा रैले, मालूकी और माण्टेनस पीरू का मानने के 
पक्ष में रहे हैं । किन्तु, ऊपर हम सिद्ध कर चुके हँ कि 'ओफिर' भारत में था और इसके 
गुजरात के पास होने की सम्भावना अधिक है, अतः जेसा कि रिटर' एवं लेस्सेन' ने सिद्ध 
किया है तथा मैक्समुलर' ने भी माना है, ओफिर शब्द मुलतः संस्कृत-शब्द 'आमीर' का ही 
विकसित रूप है ।* 


'ओफिर' से आने वाली चीज़ों में एक का नाम 'अल्गम' (Algum) या अल्मग (Almug) 
है । विलियम ड्रैकने इस विषय पर लिखते gu? प्राचीन विद्वानों की रायें दी हैं। अफ्रिका में 
इसकी स्थिति सिद्ध करने वाले इसे अफ्रिका की कोई सुगन्धित लकड़ी मानते हैं, यद्यपि इन 
लोगों ने लकड़ी का कोई नाम नहीं दिया है । कुछ अन्यों ने इसे साइडर (Cider) माना है | 
sto शॉ के अनुसार अल्गम साइप्रस को कहते हैं। हिल्लर ने कोई नाम तो नहीं दिया है, 
किन्तु वे इसे कोई गोंदवाली (Gummy) लकड़ी मानते हैं । जोसेफ़स इसे पाइन मानने के पक्ष 
में हें । कुछ अन्य लोग इसे कोरल लकड़ी मानते हैं । बाइबिल-विश्कोश' में जेरोम (Jerome) 
तथा शेन (Cheyne) ने कुछ और भी मत दिये हैं । 


'अल्मग' के सम्बन्ध में ये सारे मत अब अशुद्ध सिद्ध हो चुके हैं। हिन्न, के चोटी के 
विद्वान्‌ इसे चीन या भारत से आने वाली 'चन्दन' या 'लाल चन्दन' की लकड़ी मानते हैं । 
'अल्मग' को चन्दन मान लेने पर इसकी व्युत्पत्ति की समस्या सामने आती है । इसे सभी मानते 
हैं कि यह fea, का शब्द नहीं है, किन्तु इसके आगे इसकी व्युत्पत्ति के विषय में दो एक विद्वानों 
ने ही लिखा है । कुछ इसका सम्बन्ध पुराने पेड़ Elamuaku से जोडते हैं । संस्कृत में “चन्दन 
के लिए अनेक शब्दों में एक शब्द 'बल्गुम' भी है । मैक्समूलर के अनुसार अल्मग का पुराना रूप 
——— 
Xo रि०, भाग १४। 

Xo आ०-लेस्सेन | 

सा० Ño, To १९२ | 

Delitszch का भी यही मत है । (इ० fao) 
डि० बा०-स्मिथ में Algum पर लेख l 

Wo बि० भाग १, १२० वां स्तम्भ | 
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'वल्गुम'' ही था । यह 'वल्गुम' ही व्यापारियों के साथ जाकर 'बल्गम' या 'अल्गम' (Algum) 
हो गया । पुरानी पोथी के आरम्भिक अंशों में 'अल्गम' ही मिलता है, पर बाद में अल्मग 
(Almug) के दर्शन होते हैं । विपर्यय के कारण यह रूप-परिवतंन हुआ है। इस प्रकार 
'अल्गम' या 'अल्मग' शब्द संस्कृत का मूलतः 'वल्गुम' ही है । लेस्सेन तथा रिटर आदि चोटी 
के विद्वान्‌ भी यही मानते हैं 


'ओफिर' से लाई जाने वाली चीज़ों में 'बन्दर' भी था। इसके लिए पुरानी पोथी में 
कोफ (koph) शब्द मिलता है । ऊपर के अन्य शब्दों की तरह 'कोफ' भी हिब्रू का शब्द नहीं 
है । पोस्ट' इसकी व्युत्पत्ति के सम्बन्ध में निश्चय के साथ नहीं कहते । डुमिशेन" (Dumichen) 
इसे हीरोग्लाइफिट शब्द Kafa से सम्बद्ध मानते हैं। किन्तु जब यह ओफिर से जाता था तथा 
ओफिर निश्चित रूप से भारत में ही था तो इसके किसी अन्य भाषा के होने का प्रश्‍न ही नहीं 
उठता । स्पष्टतः, यह संस्कृत शब्द 'कपि' है। विलियम ड्रेक' तथा कई अन्य विद्वान्‌ भी यही 
मानते हैं । आगे ड्रेंक ने तो यहाँ तक कहा है कि अंग्रेजी, Ape, जर्मन Affe, ऐंग्लो-सेवशन 
Apa आदि प्राय: सभी यूरोपीय भाषाओं में 'वन्दर' के लिए प्रयुक्त शब्द मुलत: संस्कृत 'कपि' 
से ही विकसित हैं । इस प्रकार, पुरानी पोथी का koph शब्द संस्कृत 'कपि' ही है । 


Xo वि० के अनुसार पुरानी पोथी में हाथी के लिए कोई भी शब्द नहीं है । हाँ, हाथीदाँत 
के लिए 'शेनहैविम” (Shenhabbim) शब्द आया है और वह भी केवल दो स्थानों पर । शेष 
स्थानों पर इसके लिए 'शेन' शब्द ही अयुक्त हुआ है । यह 'शेन' या 'शेनहैबिम' भी सुन्दर- 
सुन्दर वस्तुएं बनाने के लिए ओफिर से लाया जाता था । 'शेन' शब्द fga का है; जिसका 
मूल अर्थ दाँत होता है। ऐसा लगता है कि पहले ये लोग 'हाथीदाँत' से या 'हाथी” से परिचित 
नहीं थे और इनके यहाँ जब 'हाथीदाँत' लाया गया, तो दाँत के लिए इनका अपना शब्द 'शेन' 
था, अतः 'हेंगिम शब्द उधार लेकर उसमें 'शेन' जोड़कर 'शेनहैविम' यौगिक शब्द बनाकर 
इन्होंने अपना लिया । हाथीदाँत के लिए यह 'शेनहैविम' शब्द लम्बा था अतः धीरे-धीरे इसका 
एक भाग छूट गया' और वाद में केवल 'शेन” ही प्रयुक्त होने लगा । ऐसी परिस्थिति में 
'हैविम' शब्द ओफिर की किसी भाषा का होना चाहिए, जिसका अर्थ 'हाथी' रहा होगा | इस 
सम्बन्ध में विद्वानों ने तरह-तरह के अनुमान लगाये हैं। कील (Keil) अनुसार इसका सम्बन्ध 
काप्टिक शब्द Eboy से है। हेनरी रालिन्सन (Henary Rawlinson) असीरियन शब्द 


सा० slo, Jo १८९ | 

feo बा०-हैस्टिग्स में Koph पर लेख । 

सा० to, Jo १९० | 

डि० वा०-स्मिथ में koph पर लेख | 

जंसे हिन्दी में रेलगाड़ी की जगह रेल, मोटरकार की जगह मीटर या कार, या बाईसा” 
इकिल की जगह साइकिल आदि हो गया g | ; 


Fw 
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Habba से इसका सम्बन्ध मानते हैं । इन मतों के साथ राइट (Wright) ने इस पर विचार 
किया है, किन्तु वे परिणाम पर नहीं पहुँच सके हैं। 'डि० बा०-हैस्टिग्स' में पोस्ट भी किसी 
निर्णय पर नहीं पहुंचे हैं। 'ओफिर' के भारत में सिद्ध होने पर (और विशेषतः जब इसका 
सम्बन्ध अरबी या किसी अफ्रीकी भाषा से सिद्ध नहीं है) अवश्य ही यह 'हैविम' भारतीय 
शब्द होगा | मैक्समूलर ने इसका सम्बन्ध संस्कृत शब्द 'इभ' से माना है U den तथा जैसे- 
नियम का भी यही मत है । रालिन्सन के उपयुक्त मत में कुछ सचाई अवश्य है, किन्तु यह भी 
अब निश्चित हो चुका है कि असीरियन भाषा में भी यह शब्द भारत से ही गया है, और इस 
प्रकार स्वयं Habba शब्द संस्कृत 'इभ' से ही उद्भूत है ।' इस प्रकार पुरानी पोथी का 
'हेबिम' शब्द संस्कृत शब्द 'इभ' का ही परिवर्तित रूप है । 

तुखिम (इसकी दो वत्तेनियाँ हैं: १ Tukhim, 3. Tucciyyim) शब्द का प्रयोग 
पुरानी पोथी में दो वार हुआ है। यह भी ओफिर से लाया जाता ari व्युत्पत्ति की दृष्टि से 
gar हिन्न-शब्द नहीं है । ओफिर को अफ्रिका सिद्ध करने बाले gue (Huet) आदि ने 
इसका अर्थ 'तोता' माना था, फिर भी वे किसी अफ्रीकी भाषा में.तोते के लिए प्रयुक्त शब्द से 
इसका सम्बन्ध स्थापित न कर सके । कील (Keil) आदि ने स्पेन के किसी Tucca स्थान से 
सम्बन्ध जोडते हुए इसका अर्थ 'गाइना फाउल' माना था, किन्तु बाद में यह सिद्ध हो 
गया कि Tucca के आस-पास १००० मील तक कहीं भी 'गाइना फाउल' नामक चिड़िया 
नहीं पाई जाती ।* इस प्रकार, यह कल्पना भी कल्पना ही सिद्ध हुई । fea के अधिकारी 
विद्वान्‌ इसका अथं 'मोर' लेते हैं । व्युत्पति की दृष्टि से इस सम्बन्ध में दो मत प्रामाणिक हैं । 
केल्डवेल' इसका सम्बन्ध तमिल भाषा के ०६० शब्द से मानते हैं। तमिल में तोकी या 
तोगी का पुराना अर्थ मोर था, किन्तु आज केवल 'मोर की पूंछ' ही रह गया है । टीनैण्ट' 
तथा गुण्डटं (Gundert)" आदि भी इस मत के पोषक हैं । मैवसमूलर का अनुमान है कि संस्कृत 
शब्द 'शिखिन्‌' से ही यह शब्द मूलतः निकला है, कितु वे तमिल शब्द से भी इसके सम्बन्ध 
को असम्भव नहीं मानते ।“ मेरे विचार में कंल्डवेल का मत ही ठीक है। इस प्रकार, यह 
शब्द संस्कृत का भले न हो, किन्तु है भारतीय | 

पुरानी पोथी का अन्तिम संस्कृत शब्द 'कर्पस' है। लेस्सेन ने सर्वश्रथम इधर विद्वानों का 
ध्यान आकृष्ट किया । आरम्भ में इसका अर्थ कोई रंग (प्रधानतः हरा) लिया जाता रहा। 


| 


fo ब०--स्मिथ में Shenhabbim पर लेख | 
सा० Wo, To १९०। 

डि० बा०-स्मिथ में इस विषय पर राइट का लेख । 
fso बा०-स्मिथ में 'तुखिम' पर लेख । 

सा० Wo, go १८९ से १९१। 

fso बा०-स्मिथ में 'तुखिम' पर लेख। 


सा० To, To १९० और आगे | 
Ln Wet 
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किन्तु, बाद में यह तय हो गया कि यह "ed या 'कपड़ा' है। कहना न होगा कि यह संस्कृत 
शब्द 'कर्पास' है । इ० fao, feo वा०-स्मिथ qur feo वा०-हैस्टिगस आदि में भी इसे 
संस्कृत शब्द 'कर्पास' से ही सम्बद्ध माना गया है । नार्मेन' तथा टर्नर ने तो यहाँ तक लिखा 
हैः 

'Karpas'"the Heb. word which appears also in Arab., Arm., Gr., 
and Lat. is derived from Pers. Kirpas and ultimately from Sans. 
'Karpasa?* न 

अतः, पुरानी पोथी का 'कर्पस' भी संस्कृत ही है । 

इस प्रकार, हम देखते हैं कि बाइबिल की पुरानी पोथी में संस्कृत के 'आभीर', 'वल्गु', 
'कपिः, ‘ea’ तथा 'कर्पास' शब्द 'ओफिर', 'अल्गम' या 'अल्मग', 'कोफ', 'हैविम' तथा 'कर्पस' 
के रूप में विराजमान हैं । 


१. इ० fao में Cotton पर लेख 1 


अथर्ववेद संहिता. में पशुपालन 


शशि तिवारी 


वैदिक आये आथिक विकास की उपयोगिता से परिचित थे । एतदर्थं उन्होंने उसके सभी 
प्रमुख अङ्गों को अपनाया था; किन्तु निश्चित रूप से उनके साम्पत्तिक विकास के विशेष साधन 
कृषि और पशुपालन ही थे । वैदिक ग्रन्थों से वेदकालीन आथिक जीवन से सम्बद्ध कई तथ्यों के 
सङ्केत प्राप्त होते हैं । इनमें भी विविध विषयों की विवेचना करने वाली अथर्ववेद संहिता 
अपेक्षाकृत अधिक सामग्री प्रस्तुत करती है । ऋक्संहिता में प्रतिबिम्बित er के आथिक जीवन 
का ही अधिक विकसित और व्यवस्थित रूप इसमें दिखाई देता है । ऋग्वैदिक आयों की संस्कृति 
पशुपालों और ग्रामों की संस्कृति थी । उन्होंने पशुओं को अपना अभीष्ट और परम धन माना 
था । बार-बार मन्त्रों में पशुप्राप्ति की कामनाएँ की थीं । वे कृषि भी जानते थे; परन्तु कृषि 
उनकी जीविका का गोण साधन था और पशुपालनप्रधान पशुपालन का स्पष्ट प्रभाव उनके 
सामाजिक और सैनिक सङ्गठन पर भी पड़ा था । उदाहरण के लिए एक गोष्ठ में रहने वाले 
लोग एक गोत्त के हो गये थे और गोधन ही उनके जनजातीय युद्धो का मुख्य कारण हुआ करता 
था ।' परन्तु अथववेद के अध्ययन से स्पष्ट होता है कि भथवंवंदिक sm ने एक ओर 
जहाँ अपने आथिक साधनों में कृषि को महत्त्वपूर्णं और प्रधान स्थान दिया था, वहीं दूसरी ओर 
उन्होंने पशुपालन को भी सम्पत्ति और समृद्धि के प्रमुख साधन के रूप में अङ्गीकार किया था । 
यहाँ अथवंवेद-संहिता के आधार पर केवल पशुपालन की स्थिति अध्येय है । 


अथवेवेदिक आयां ने अपने कृषि-प्रधान जीवन में पशुओं की उपयोगिता से परिचित 
होने के कारण ही अनेक बार उनकी समृद्धि की कामनाएँ की हैं। पशुसंवर्धन (२.२६) और 
पशुपोषण (३.२८) सूक्तं में पशुओं की वृद्धि, स्वास्थ्य और सुरक्षा की प्रार्थनाएँ हैं। उनकी 
कामना है कि पुरुषों के साथ-साथ पशुओं का भी अविनाश हो ।' मनुष्यों के स्वास्थ्य के साथ 
oS 
1. द्रष्टव्य; प्रचीन भारतीय राजनीतिक विचार एवं संस्थाऐ, sto रामशरण शर्मा, दि मैकमिलन 
कम्पनी आफ इंडिया लिमिटेड, १९७७, To २७३ 
३. सा नो मा हिंसीत्‌ पुरुषान्‌ पशूंश्च । ३.२८.६ 
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ही पशुओं का स्वास्थ्य और रोगराहित्य भी काम्य है ।' आर्या ने अनेक रूपों वाले पशुओं से 
परिपूर्ण होने की अभिलाषा व्यक्त की है । सविता देवता से कहा गया है कि वे गोष्ठ में सब 
पशुओं की वृद्धि करें ।' पशुओं की पुष्टि की कामना उनसे लभ्य 'पयः' की आकाडक्षासे 
सम्बद्ध है।` 

पशुओं के स्वामी 'पशुपति' ux माने गये है।* अन्य अनेक देवताओं का भी पशुओं से 
सम्बन्ध है । अग्नि की स्तुति है कि वे पार्थिव पशुओं को जानते हैं, जो पशु उत्पन्न हो चुके हैं 
और होने बाले हैं, वे उन सबके स्वामी हैं ।' पूषा देव नष्ट हुए पशुओं को पुनः प्राप्त कराते हैं ।" 
सविता देवता प्रतिदिन प्रभूत गवादि पशुओं को प्रेरित करते हैं ।* 

अथवंवेदसं हिता में अनेक पशुओं का नामतः वर्णन है । उन्हें मुख्य रूप से दो कोटियों में 
रखा गया है- ग्राम्य और आरण्य।* आरण्य पशुओं में सिंह, व्याघ्र, मृग, पागल कुत्ते, भालू, 
भेड़िया'”, हाथी", चीता या लकड़बरघा', आदि और ग्राम्य पशुओं में सूकर'', गर्दंभ'', बन्दर 
और कुत्ता", se", अज'", अश्व, अवि“, वृष, ऋषम, गाय आदि विशेषतया उल्लिखित हुँ । 


१. यो गोषु यक्ष्मः पुरुषेषु यक्ष्मस्तेन त्वं साकमधराङ परेहि । १२.२.१ 
२. त्वं नः पृणीहि पशुभिविश्वरूपंः | १७.१.६ 
३. पशूनां सर्वेपां स्फाति गोष्ठे मे सविता करत्‌ १९.३१.१ 
४. पुष्टि पशूनां परि जग्नभाहं चतुष्पदां द्विपदां यच्च धान्यम्‌ । 
पयः पशुनां रसमोषधीनां बृहस्पतिः सविता मे नि यच्छात्‌ ॥ १९.३१.५ 
५. रुद्र पशुपतिश्च यः। ११.६.९ 
पशुपते नमस्ते । ११.२.९ 
य ईशे पशुपतिः पशूनाम्‌ २.३४.१ 
६. त्वमीशिषे पशुनां पार्थिवानां ये जाता उत वा ये जनित्नाः २.२८.३ 
७. पुनर्नो नष्टमाजतु सं नष्टेन गमेमहि ७.९.४ 
८. अथास्मम्मं सवितर्वार्याणि दिवोदिव आ सुवा भूरि पश्वः ७.१४.३ 
S. वि ग्राम्याः पशव आरण्येवि...... ३.३१.३ 
१०. ये त आरण्याः पशवो मृगा वने हिताः सिंहा व्याघ्राः पुरुषादशचरन्ति। उलं वृकं पृथिवि 
दुच्छुनामित ऋक्षीकां रक्षो अप वाधयास्मत्‌ १२.१.४९ 
41. यथा हस्ती हस्तिन्याः पदेन पदमुद्युजे ६.७०.२ 
१२. या हस्तिनि द्वीपिनि या हिरण्ये ६.३८.२ 
१३. २-२७.२ 
१४. ८.६.१० 
१५. ३९.४; ४,३७.११ 
१६. .२०-१२७.२ 
१७. ४.१४.६ 
१८. ३.२९.३; ५.२१.५ 


अंथर्ववेद-संहिता में पशुपालन i 
जलजन्तुओं में घडियाल, अजगर, कछुए, मछलियों आदि का नाम प्राप्त होता है ।' इनमें कूर 
और विषैले अर्थात्‌ हिसक पशुओं को पृथ्वी से दूर रखने की प्रार्थनाओं द्वारा उनकी परिहायंता 
व्यञ्जित होती है ।' आथिक विकास में उपयोगी साधन होने के कारण कतिपय पश अथवँवदिक 
आयो के लिए धनवत्‌ इष्ट और पूजनीय थे, अतः उनको ही प्रधानतया उनके ग्राम्य या पालतू 
पशु माना जा सकता है । इनमें भी मवेशियों का अपेक्षाकृत विशेष स्थान था, क्योंकि वे 
पालनकर्ताओं के भोजन, व्यवसाय और धामिक कृत्यों के . प्रमुख साधन थे । अथवंवेद के एक 
मन्त्र में ग्राम में होने वाले विश्व रूप 'सात' पशुओं का सामान्य रूप से उल्लेख हुआ है ।' 


१. गाय 


पालतू पशुओं में गायों का सर्वाधिक महत्त्व था । ये आयो की विशेष सम्पत्ति थी ।' उन्हें 
सम्पत्ति का घर कहा गया है ।' उनका पालन-पोषण करना वे अपना पवित्र कतंव्य समझते थे, 
क्योंकि वे उन्हें अघ्न्या और वन्दनीया मानते थे ।' दुग्ध आदि भोज्य पदार्थ, कृषि के लिए वेल, 
खाद आदि साधन तथा यज्ञिय सामग्री इत्यादि की आवश्यकता-पू्ति गायों पर ही निर्भर थी । 
तभी गायों को इन्द्र से समीकृत किया गया है ।" अथवंवेद-संहिता के कई सूक्तों में प्राप्त गायों 
की स्तुति और उनके स्वरूप तथा माहात्म्य का विशद वर्णन तत्कालीन जीवन में उनकी 
महत्त्वपूर्ण स्थिति का परिचायक है । 


गोपति की कामना है कि गाएँ उसके पास स्थिरभाव से रहें, जिनसे वह दूध को संचित 

करता है, घृत से स्वशरीरादि के बल को पुष्ट करता है और सन्तान का पालन-पोषण करता 
है 1 अथरववैदिक ऋषि की दृष्टि में गाय ही पुष्टिकारिणी, रस और सहस्र धों की. दात्री हैं 1 
वह घृतादि से तृप्त करती है ma ही मनुष्यों को तेजोयुक्त, बलिष्ठ, मांसल और सुरूप 
१. शिशुमारा अजगराः पुरीकया जषा मत्स्या रजसा येभ्यो अस्यति ११-२-२५ 
२. कर्शफस्य विशफस्य द्यौः पिता पृथिवी माता । 

यथाभिचक्र देवास्तथाप कुणुता पुनः di ३.९.१ 
३. ये ग्राम्याः पशवो विश्वरूपास्तेषां सप्तानां मथि रन्तिरस्तु । ३.१०.६ 

सायणमाष्य : गोश्वाजाविपृरुपगर्दभोष्ट्राख्या ॥ 
४. गावो भगो गाव इन्द्रो म इच्छात्‌ । ४.२१.५ 
५. धेनुं सदनं रयीणाम्‌ । ११.१.३४ 
६. वालेभ्यः शफेभ्यो रूपायाघ्न्ये ते नमः । १०.१०.१ 
७. इमा या गावः स जनास इन्द्रः । ४.२१.५ 
5. सं सिञ्चामि गवां क्षीरं समाज्येन बलं रसम्‌ । 
संसिक्ता अस्माकं बीरा धुवा गावो मयि गोपतो ॥ २.२६.४ 
इह पुष्टिरिह रस इह सहस्रसातमा भव । ३.२८४ 

घृतेनास्मान्त्समुक्षत । ७७५२ 


462 ऋतम्‌ 
बनाती हैं, घर को कल्याणमय बनाती हैं; इसीलिए सभाओं में उनकी प्रशंसा होती है ।' वे 
मनुष्यों के अतिरिक्त पशुओं के पोषणार्थ भी प्रार्थनीय हैं ।' एक मन्त्न में गाय से प्रार्थना की गई 
है कि, 'तुम पुरुषों के लिए कल्याणकारिणी वनो । गायों और अश्वों के लिए कल्याणकारिणी 
बनो | तुम इस सब भूमि के लिए कल्याणकारिणी वनो और हमारे लिए कल्याणकारिणी aiti 
इसी प्रकार कामना है कि वे सवंदा दूध, घी और मधु uz ।' 


wr अनेक रूप और रङ्ग की थीं । एक मन्त्र में वर्णन है कि प्राणियों को बनाने वालों 
ते विविध रूपों वाली गायों को बनाया था ।* अन्यत्र भी उन्हें 'पुरुरूपा:'' कहा गया है । श्वेत 
गाय को 'कर्की' संज्ञा दी गयी हैं ।" इन्द्र के लिये सर्वप्रथम दुही जाने वाली और अमृत रूप दूध 
देने वाली गाय को 'गृष्टिः' बताया गया है ।* कीथ और मैकडॉनल ने इससे ‘Far गाय' का 
ग्रहण किया है U गाये तीन जातियों की बताई गयी हैं--विलिप्ती, सूतवशा और वशा ।'° सात- 
वलेकर ने इनसे क्रमश: अधिक घी देने वाली, नौकर से वश में होने वाली और सबके वश में 
होने वाली गायों का अभिप्राय लिया है ।'' संहिता के दो सम्पूणं सूक्तों'* में 'बशा गौ: की 
स्तुति है । एक अन्य सूक्त'' में शुद्धा और यज्ञिय 'शतौदना गौः' की संस्तुति और वर्णेन प्राप्त है। 


१. यूयं गावो मेद यथा कृशं चिदश्रीरं चित्‌ कृणुथा सुप्रतीकम्‌ | 
भद्रं गृहं कृणृथ भद्रवाचो Faq वो वय उच्यते सभासु | ४.२१.६ 

२. पशून्‌ afafa पोषय । ३.२८.४ 
३. शिवा भव पुरुषेम्यो गोभ्यो अश्वेभ्यः शिवा । 
शिवास्मै eder क्षेत्राय शिवा न इहैधि ॥ ३.२८.३ 
तेभ्यस्त्वं धुक्ष्व सर्वदा क्षीरं सपिरथो मधु | १०.९.१२ 
यत्र गा असुजन्त भूतकृतो विश्वरूपाः d ३.२८.१ 

४.२१.१ 
ककी वत्सामिह रक्ष वाजिन्‌ | ४.३८.६, ४.३८.७ 
देखिए-- Hymns of the Atharvaveda, M. Bloomfield (S.B.E. 42), 1967, 
P. 414; Vedic Index of Names and Subjects, Macdonell and Keith, 
Vol. I, P. 140. 

८. केवलीन्द्राय दुदुहे हि गृष्टिवंशं पीयूषं प्रथम दुहाना ८.९.२४ 

8. Vedic Index of Names and Subjects, Vol. 1, P. 229. 
१०. त्रीणि वे बशाजातानि विलिप्ती सूतवशा वशा । १२.४.४७ 
११. अथवंवेद का सुबोध भाष्य, श्रीपाद दामोदर सातवलेकर, पारडी, १९५८, भाग ४ काण्ड 

१२, To ९० 

१२. १०.१०, १२.४ 
१३. १०.९ 
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वरुण ने अथर्वा ऋषि को जो गाय दी थी, वह सुष्ठु दोग्धी, सदाक्षीरा और चितकवरे वर्ण 
वाली (पृश्नि) थी ।' सम्भवतः व्यक्तिगत रूप से गायों के नाम भी रखे जाते थे । 


गायों के पालन-पोषण के सम्बन्ध में मन्त्ों में कतिपय सङ्केत उपलब्ध होते हैं, जिनसे 
ज्ञात होता है कि गाएँ अपने लिये निश्चित स्थानों पर ही रहती थीं जिनको योष्ठ, सद: या 
ब्रज कहते थे ।' प्रायः सभी पालतू पशु गोष्ठ में ही रहते थे । ME अन्य गायों और medi के 
साथ संघरूप में (संहिताः) और मिलकर (संजग्माना:) ही गोष्ठ में रहती थी ।* वे अपने निवास- 
स्थान और नामों को जानती थी ।' एक सुक्त? में 'गोष्ठ' का वर्णन करते हुए उसे गायों का 
पालन-पोषण करने वाला कहा गया है” और कामना की गई है कि me गोशाला में प्रेम से 
पुनः पुनः प्राप्त हों, वहीं पर मशक की भाँति फूले और वही अभिवृद्धि को प्राप्त हों तथा मेरे 
लिए सम्प्रीति से युक्त हो' ।' गाय के स्वरूप और शरीरा्गों की दिव्य और आध्यात्मिक 
व्याख्या एक सूक्त'* में दर्शनीय है। अन्यत्र गाय को सुष्ठु SH, सदा बछड़ेवाली,. वश में 
रहकर दुहुने वाली, बुद्धिमती और द्युलोक (की कामधेनु) से भी उत्कृष्ट कहा गया BU, जिससे 
अथवंवे दिक आर्यो द्वारा अभीप्सित गाय के स्वरूप की अभिव्यञ्जना होती है। mU उत्तम 
बछड़े और बछियों से संयुक्त होती थीं, इसीलिए उन्हें 'प्रजावती:' विशेषण दिया गया है ।'\ वर्णन 
है कि वे उत्तम, हरे भरे यवादि quit के लिये इच्छुक होती हैं, सुखपूर्वक शुद्धनलल का पान करती 
हैं और स्वच्छन्द विचरण करती हैं।' अन्यत्र भी उन्हें उत्तम तृण'' और घास" खाने वाली बताया 


कः पृश्निं धेनुं वरुणेन दत्तामथवंणे ggat नित्यवत्साम्‌ | ७.१०४.१ 
विशवनाम्नीः । ७.७५.२ 

इमं गोष्ठमिदं सदः । ७.७५.२, अयं घासो अयं ब्रज: | ४.३८.७ 
इमं गोष्ठं पशवः सं स्रवन्तु । २.२६.२ 

७.७५.२, ३.१४.३ 

पदज्ञा स्थ रमतयः। ७.७५.२ 

३.१४ 

वो गोष्ठ इह पोषयिष्णुः | ३.१४.६ 

इहैव गाव एतनेहो शकेव पुष्यत | 

इहैवोत प्र जायध्वं मयि संज्ञानमस्तु वः। ३.१४.४ 

९.७ 

अयं धेनु सुदुघां नित्यवत्सां वशं दुहां विपश्चितं परो दिवः । ९.४.२१ 
१२, ४.२१.१, ७.७५.१ 
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१३. प्रजावती: सूयवसे रुशन्तीः शुद्धा अपः सुप्रपाणे पिबन्तीः | ७.७५-१ 
x भूयवसाद्‌ भगवती हि भूयाः । ७.७३.११ 


अयं घासो अयं ब्रज: । ४.३८,७ 
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गया है । चरकर वे गोशाला में वापस आ जाती हैं ।' वे अपने सदन में बैठती हैं ।' उषाकाल में 
चे दूध दुहाती हैं ।' पहचान के लिए गायों के कानों के ऊपर लोहे की शलाका से चिह्न बनाने 
का उल्लेख प्राप्त SI 

गायों की सुरक्षा और समृद्धि के लिए वैदिक आये सतत प्रयत्नशील और जागरूक थे | 
एतदर्थं देवताओं से अनेकशः प्राथंनाएँ की गई हैं । एक प्रार्थना में कहा गया है कि जो गाएं इन्द्र 
देते E वे न न तो नष्ट होती हैं, न उन्हे चोर अधिकृत करता है और न ही शत्रु उन्हें पीड़ित करते 
gt अन्यत्र अभिलाषा व्यक्त की गई हैं कि चोर उसे चुराने में समर्थ न हों और पापी हिसक 
भी उस पर अधिकार करने में समर्थं न हों ।* मन्त्रों में गायों की पुष्टि और चिकित्सा के लिये 
देवताओं का आहवान किया गया है ।° गोपालन के पीछे अथवंवे दिक आयों की दृढ़ धारणा थी 
कि गायों की पुष्टि से ही उनकी पुष्टि सम्भव है 1° 


२. बैल 
कृषि की प्रधानता होने के कारण अथवंवेदिक पशुपालन में 'बैल' का विशेष महत्त्व था। 

कृषिसाधन योग्य हल के प्रयोग के लिए आवश्यक पशु “बैल” को मन्त्रों में 'वाह' (३.१७.६) कहा 
गया है । यह खेत की जुताई में सहायक होने के अतिरिक्त गाड़ी खींचने में भी उपयोगी होता 
था । गाड़ी खींचने में समर्थ बैल को अनड्वान्‌ (४.११.१०) कहते थे। ऋक्संहिता के समान ही 
अथववेद संहिता में भी वेल अथवा ais के लिए वृषभ', वृषन्‌'" और ऋषभ'' शब्द बहुप्रयुक्त हैं । 
बछड़ों का पिता और अहिसनीया गायों का पति 'ऋषभ' हजारों प्रकार की पुष्टि के लिए 
प्रार्थनीय है ।'3 उसे इन्द्र के स्वरूप को धारण करने वाला कहा गया है ।'' उसे रूपों को बनाने 
१. आ यावो अग्मन्नुत भद्रमक्रन्त्सीदन्तु गोष्ठे रणयन्त्वस्मे | ४.२१.१ 
२. असदन्‌ गावः सदने । ७.९६.१ 
३. इन्द्राय पूर्वीरुषसो दुहानाः। ४,२१.१ 
४. लोहितेन स्वधितिना frat कणंयोः कृधि । 
अकर्तामश्विना लक्ष्म तदस्तु प्रजया वहु ॥ ६-१४१.२ 
न ता नशन्ति न दभाति तस्करो नासामामित्रो व्यथिरा दधर्षति ।४.२१.३ 
मा व स्तेन ईशत माघशंसः । ४.२१.७, ७.७५.१ 

७. वायुरेनाः समाकरत्‌ त्वष्टा पोषाय ध्रियताम्‌ । 

इन्द्र आभ्यो अधि ब्रुवद्‌ रुद्रो भूम्ने चिकित्सतु ॥ ६.१४१.१ 

८. सुयवसाद्‌ भगवती हि भूया अधा वयं भगवन्तः स्याम । ७.७३.११ 

९. "Eo Ho १०.१०२.६, १०.१०२.९, १०.१०३.१; अथवं ४.२४.३, १०.५.१८ इत्यादि । 
१०. "Eo Wo १०.१०२.१२, १०.११५२; अथवे० ८.५.१२, ९.१.१० इत्यादि | 
११. "Eo Wo ६.२८.८, १०.१६६.१; अथवे० ३.६.४, ४.२४.४, ९.४.१ इत्यादि । 
१२. पिता वत्सानां पतिरध्न्यानां साहस्ते पोषे अपि नः कृणोतु ९.४.२ 
१३. इन्द्रस्य STAT वसानः | ९.४.७ 
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वाला और पशुओं का जनक भी वताया गया है ।' ऋषभ की महिमा का वर्णन करते हुए कहा 
गया है कि सहस्रशः तेजों से युक्त और दुग्धदाता ऋषभ गायों में सव प्रकार के धनों को विधत 
करता है । 


३. अश्व 


अथरवंवंदिक आयो के पालतू पशुओं में अत्यधिक बलवान्‌, चपल और शीघ्रगामी होने के 
कारण अश्व का महत्त्व था | यह उनके रथ खींचता था और सवारी के काम भी आता था। 
अपनी तीब्रगति के कारण यह विशेष लोकप्रिय और उपयोगी था । घोड़े के लिए अथवंमन्त्रों में 
मुख्य रूप से अश्व' वाजिन्‌* और अवंन्‌* शब्दों का प्रयोग हुआ है । इसके निवास के लिए स्थान 
होते थे, जहाँ यह घास खाता था ।' घोड़ा वाँधने के लिए रस्सी का प्रयोग किया जाता था, 
जिसे 'अश्वाभिधानी' कहा गया है ।" सम्भवतः गाय और उसके वत्सं की सुरक्षा के लिए भी 
अश्वों की सवारी का उपयोग किया जाता था, इसीलिए एक मन्त्र में एतदर्थ 'वाजी' से प्रार्थना 
है ।€ वाजीसूक्त* में अश्व के द्रुतगामी होने की अभिलाषा की गई है, 'हे अश्‍व! रथ में संयोजित 
होकर तुम वायु के समान वेगवाले हो। इन्द्र को प्रेरणा देने में मन के समान वेगवाले होकर गति- 
शील हो । सवधन के रवामी मरुत्‌ तुम्हें संयोजित करें । त्वष्टा देव तुम्हारे पैरों में वेग भरें 1 
इससे प्रतीत होता है कि अश्व दौड़ में भाग लेते थे । दूसरे मन्त्र में कहा गया हैं कि जो वेग 
तुम्हारे हृदय, वाजपक्षी, वायु और परितोगामी सूर्य में है, उसी वेग से वेगशाली होकर युद्ध में 
पार लगाने वाले तुम विजय करो ।'' इससे युद्ध में अश्वों की आवश्यकता: का बोध होता है । 
अतः पालनकर्त्ताओं द्वारा सामाजिक और राजनैतिक जीवन में अश्‍व की महत्ता स्वीकाये थी । 


त्वष्टा रूपाणां जनिता पशूनाम्‌ । ९.४.६ 

MARAT ऋषभः पयस्वान्‌ विश्वा रूपाणि वक्षणासु बिभ्रत्‌ । ९.४.१ 
१९.५५.१ 

६-९२.१ 

६९२.२ 

अश्वायेव तिष्ठते घासमस्मै । १९.५५.१ 

अभि तं निऋतिधंत्तामश्वभिवाश्वाभिधान्या | ४-३६-१० 

ककी वत्सामिह रक्ष वाजिन्‌ । ४.३५.६, ७ 

६.९२ 

वातरंहा भव वाजिन्‌ युज्यमान इन्द्रस्य याहि प्रसवे मनोजवा: । 
युञ्जन्तु त्वा मरुतो विश्ववेदस आ ते त्वष्टा पत्सु जवं दधातु॥ ६-९२-१ 
जवस्ते अर्वन्‌ निहितो गुहा यः श्येने वात उत योऽचरत्‌ परीत्तः। 
तेन स्वं वाजिन्‌ बलवान्‌ बलेनाजि जय समने पारयिष्णुः । ६-९३-९ 
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अश्व का सम्बन्ध इन्द्रदेव से अधिक माना गया है । इन्द्र ही अश्वों के स्वामी है ।' घोड़ों 
के पालन में कुशल होने से इन्द्र को'हरिपाः' विशेषण दिया गया है । 


४. भेंड, वकरी आदि अन्य पालतू पशु 


अन्य पालतू पशुओं में अपेक्षाकृत अधिक उपयोगी भेंड और बकरी माने.गये है । इनके 
नाम का कई वार साथ-साथ उल्लेख हुआ है ।' एक सूक्त में अज को वलि के लिए वेदि पर ले 
जाने का वर्णन है । इसकी आध्यात्मिक व्याख्याएँ भी की गई हैं ।* 'अजश्वुद्भी' ओषधि बड़ी ही 
वीयंशालिनी बताई गई है ।' अन्यत्र श्वेत पैरो वाली Wy की चर्चा प्राप्त है ।? अन्य पालतू 
पशुओं में He, कुत्ता, गधा, हाथी आदि का नामतः उल्लेख तो अवश्य प्राप्त है, किन्तु अथववेद 
संहिता के मन्त्रों के आधार पर इनके पालन और उपयोग आदि पर प्रायः कोई विशेष प्रकाश 
नहीं पड़ता है । 


अन्ततः कहा जा सकता है कि अथवेवेदिक आयों के पशुपालन का प्रधान उद्देश्य जीवन- 
निर्वाह के लिए बहुविध साधन जुटाना ही था । पशु उनके धन थे, तो पशुपालन उनका प्रमुख 
उद्योग । निश्‍चय ही इसके द्वारा उनके भोजन, युद्ध, धर्म, व्यवसाय, यातायात, व्यवहार और 
व्यवस्था सम्बन्धी अनेक कृत्य पर्याप्त रूप से प्रभावित हुए थे । 


इन्द्र स्वातहे रीणाम्‌ । २०.६४.५ 

२०.३१.३ 

यथा वृकादजावयो धावन्ति बहु विभ्यती: । ५.२१.५; ७.६०.५; ८.७.२५ इत्मादि। 
आ नयेतमा रभस्व सुकृतां लोकमपि गच्छतु प्रजानन्‌... । ९.५.१ 

अथवंवेद का सुबोध भाष्य, सातवलेकर, १९६६, भाग ३, काण्ड ९, Jo ४५ 
एयमगन्नोषधीनां वीरुधां वीर्यावती । अजश्छुङ्गी... । ४.३७.६ 

अविस्तस्मातु प्र मुख॒ति दत्त; शितिपातु स्वधा । ३.२९.१ 
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BRAHMANISM IN JAPAN: A STUDY IN 
CULTURAL CONTACT 


Upendra Thakur 


While speaking of religion we have to remember that besides Buddhism, 
which influenced almost all the spheres of Japanese life, Brahmanism also 
played a very significant role in moulding Japanese character and culture. 
The new teachings of the Shingon sect originated in India much before it was 
introduced in China in the eighth century A. D. The Shingon or esoteric 
principles are based on Tantric rituals which were practised in India by the 
followers of the Brahmanical religion since early times. We have mention of 
certain aspects of esoterism in the Rgveda which also refers to various 
mysterious formulae. It is true, Tantra, as an independent cult, did not 
emerge on the religious scene in India before the fifth and sixth centuries 
A. D.!, nontheless the Tantric phase of Buddhism became pronounced from 
the time of Asanga who introduced -esoteric elements in Buddhism in the 
third-fourth centuries A. D. It is popularly believed that the Tantras were 
the common heritage of both Brahmanism and Buddhism?, and though China 
Teceived esoterism in the fourth century A. D., it actually flourished there 
from the eighth century onward. From there it reached Japan through 
Saicho (Dengyo Daishi) and Kikai (Kobo Daishi). Moreover, esoteric 
Buddhism of the Tendai and the Shingon sects is closely related, and both 
flourished in Japan for about three hundred years. The occult and secret 
teachings of Buddhism, in the course of time, strongly influenced Buddhist 
art in Japan. 


nn ——— 


B. Bhattacharya, dn Introduction to Buddhist Esoterisms, p. 147. 

S. B. Dasgupta, Introduction to Tantric Buddhism, p. 3. 

Alicia Matsunaga, Buddhist Philosophy of Assimilation, pp. 193-94, 
Pageant of Japanese Art (Sculpture), p. 30. 
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The Shingon Buddhists are advised to attain supernatural power through 
the practice of secret formulae which is closely connected with symbolic 
diagram called Mandara (Skt. Mandala). This consists of two parts—(i) the 
Konga-Kai Mandara (Skt. Varjadhatu Mandala}, also known as the Mandala 
of the Daimond World and (ii) the Taizo-Kai Mandara (Skt. Gandhadhatu 
Mandala) or the Mandala of the Matric World. The central deity in the 
Mandara is Dainichi Nyori (Mahavairocana Buddha) or the Supreme Buddha. 
In the usual rectangular arrangements of the two Mandara-s, Dainichi Nyorai 
is sorrounded by hundreds of deities ‘‘who represent his various cosmic 
attributes". The Mandara is invariably associated with the depiction of 
numerous heavenly figures which in turn inspired the painters of the Heian 
period and the succeeding ages to draw images of various deities. In other 
words, Mandara figures in the course of centuries enriched Japanese icono- 
graphy, and a large number of Brahmanical gods and goddesses were intro- 
duced in Japan in succeeding periods which revolutionised the very Japanese 
concept of art.? 


Besides the Mandara, there is a manual in Japan used by the Mantraydna- 
monks for learning the Mudra-s for which is known as Shingon-mikkyo-zu-in-shu 
(“a collection of the drawings of mudra-s of Mantrayàna"). Mudrd-s in 
Japanese tradition evoke the presence of the divine in the mind of the initiate. 
According to the Daini chikyo (a Japanese work), mudra-s endow the thoughts, 
consecrations, manira-s—all that is beyond form with a visible evanescence, 
to crystallize a state of meditation. In fact, all that was transmitted from 
Kashmir, Kanchi and Nalanda to Japan was touched by the breath of the 
spirit and form that is Japan.? 


The Chinese carried Buddhist thoughts and ideas in purely Indian form 
when they adopted Buddhism as their faith. At the outset the Chinese 
Buddhism was essentially Indian in character, following the same procedures 
as prescribed in Indian texts in matters of image-worship. The Brahmanical 
deities accepted in Indian Buddhism naturally found their way to China as a 
part of Buddhist pantheon, and the mode of worship of these divinities was 
exactly the same as followed by the Buddhists in India. A stage, however, 
came when the Chinese transformed the Indian elements in Buddhism in 
their own way,‘ with the result that the character and role of the Buddhism- 


1. Pageant of Japanese Art (Painting), p. 163. 

2. Takasaki Sawa, Art in Japanese Esoleric Buddhism, p. 56. 
3. Hindutva, Vol. IIT, 1977, No. 3, pp. 15-16. 

4, Shoko Watanbe, Japanese Buddhism, p. 10, 
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oriented Bráhmannicalgods and goddesses who found their way to Japan 
from China slightly changed, *hued in Chinese dye’. These Brahmanical 
deities in the course of time again passed through another phase of trans- 
formation to suit the Japanese thoughts and ideas, and many of these trans- 
formed deities gained highly revered positions which they had never before 
attained either in India or in China. In fact, several minor Brahmanical 
gods and goddesses who were too insignificant to merit careful attention in 
India, attained a considerably exalted position in Japanese Buddhist 
pantheon. Most of such deities as have gone into oblivion in the very land 
of their inception have been accorded a permanent place in that far-off land, 
and are even now worshipped in the various temples with great reverence 
along with Buddhist divinities. But, all told, the fact remains that these 
deities, in spite of their significant position are, to some extent, subservient 
to their Buddhist counterparts whom they are supposed to protect as the 
acolytes of the Buddha and the Bodhisattvas and also as the guardians of the 
Buddhist faith. It is commonly believed ia Japan that the Brahmanical 
deities, if worshipped properly, bestow quickly material benefits and other 
favours in day to day life on their devotees rather than any spiritual gain. 
This has made these gods and goddesses very popular in Japan as the common 
people are more interested in worldly or material benefits than in the so- 
called abstract spiritual achievement.? 


It would thus be seen that there was no change in the basic attitude of 
the Indian Buddhists towards the Brahmanical divinities. Indian Buddhist 
thoughts and ideas were directly carried to China from India and as such the 
Chinese Buddhism in the beginning was essentially Indian in character. 
However, the image-worship in China followed the procedures as prescribed 
in Buddhist texts of India, This naturally led to the adoption of those 
Brahmanical deities in China who were already incorporated in Buddhist 
Pantheon in India, and thus they also came to be duly honoured and wor- 
shipped in Indian fashion. 


Of the various Brahmanical deities who were widely worshipped in 
Japan side by side with the Buddhist deities mention may be made of Indra 
(Taishaku-tan, Varuna (Suiten), Yama (Emma), Agni (Ka-ten), MERERI 
(Daikoku-ten), Sarasvati (Benzai-ten or Banten), Ganesa (Sho-ten pu Kangi-ten), 
Brahma (Bon-ten), Vayu (Hu-ten), Vaigravana or Kubera (Bishamon-ten), 
Mahegvara (Makei-shura-ten), Tsana (Ishana-ten), Nilakangha (Shokyo-Kannon), 
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l. P.N. Baski, Hindu Divinities in Japanese Buddhist Pantheon (MS) Chaps. I-II, p. 57. 
2. Ibid., 9. 58, 
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Mahakala (Daikoku), Prthvi (.7i-ten), Stirya (Nit-ten), Candra (Gat-ten), 
Narayana or Vignu (Naraen-ten), Kumara or Karttikeya (Kumara-ten), Laksmi 
(Kichito-ten or Kissho-ten) and many other minor deities. But, as we have 
noted above, the primary role of these Bráhmanical deities in Japan was to 
protect the Buddha and the Buddhist world. Although the iconography of 
the Buddhist deities was inviriably represented in set forms in strict accor- 
dance with the prescriptions laid down in the sacred texts, this was not so in 
respect of the depictions of the subservient and comparatively less important 
Brahmanical deities. For instance, Indra, the king of gods, in spite of his 
subordinate status, played a very important role in Buddhism as its virtual 
protector. In China and Japan he is widely worshipped as a guardian deity 
of whom we have innumerable images in both countries portrayed with usual 
vajra (thunderbolt) and guarding the entrance of some monastery or temple.! 
Taishaku-ten, the Japanese name of Indra, is derived from the Chinese Ti- 
shih-t’ien. He is variously known in Japan as Shakudaikanin (Sakra devanam), 
Makaba (Maghavan) Basaba (Vasava), Shashibachi, Kausika and Sengan 
(‘the thousand eyed’ : sahassa natta). The different Japanese texts such as 
Dainichi-kys (the Mahdvairocana Sulla), the Sonshé-Bucché-Shiyuga-Ho-Kigi, the 
Seiryo-ki, the Shosetsu Fudo-ki and the Kongo-kai-Shichi-shit, are unanimous in 
placing Indra in eastern gate, wearing jewelled crown and ornaments and 
holding vajra in his hand. 


Besides him, Agni is also one of the twelve guardian-deities in Japan who 
iseverywhere depicted as guarding the south-east corner. He naturally 
finds his place in Japanese Mandara? which has remarkable similarity with the 
representation of Agni in some Indian sculptures. But, compared to his 
inferior position in Hindu pantheon in early periods he seems to have 
occupied a somewhat respectable position in Tantric Buddhism in Japan. 
He is in fact one of the four gods who protect the inner-hall of the Kongo- 
kai-Mandara. He is depicted as an old hermit with two or even four arms, 
his whole body is encircled with fire, and he is occasionally seen riding a 
blue sheep. This conception of Agni by the Japanese sculptors has some 
similarities with the representation of Agni in some Indian sculptures. 


The worship of Yama scems to have been incorporated in the cult of 
Jü-o or Ten kings which probably originated in China during the rule of the 
Six Dynasties (260-589A. D.), shortly after the introduction of Buddhism 


I. Alicia Matsunaga, The Buddhist Philosophy of Assimilation pp. 25-27. 
2. The Butsuzo-Zuten, p. 142. 

3, Ibid., p.22. 

4. Ibid., p. 142. 
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there. Both the benign and dreadful aspects of Yama, recognised in Buddhist- 
pantheon in India, were also accepted in Chinese and Japanese Buddhism. 
He is Yama-ten (Enma-ten or Emma-ten), i. e., Yama-deva when benign and 
Emma-o when dreadful as the Judge of the Dead. In China and Korea 
there were special shrines called Jüo-den or ‘the Hall of the Ten kings’ or 
‘House of the Dead’. In Japan such shrines as are dedicated to Yama are 
called Emma-do, ‘Hall of Yama’ with drawings or paintings of Ten kings 
inside the hall. As one of the ten kings he is known in Japan as Emma-6, 
the king of hell or ByGo6-6, the king of equality.’ But, the most interesting 
thing to note in this connection is that the festival of Citragupta (Faizan- 
Fukun), another form of Yama, was held very often in Japan in the middle 
of the Heian period (794-1185 A. D.).3 The Ten Kings became so-popular 
since the introduction of Buddhism that by the end of the Heian period they 
came to be considered as the manifestation of various Buddhas and 
Bodhisattvas. The popularity of this cult continued unabated in the 
succeeding periods of Kamakuru (1185-1333 A.D.) and Muromachi (1333-1575 
A D.). However, the descriptions of various images of Yama in Japanese 
temples and the very many legends associated with them clearly show that 
Yama in the course of centuries was completely Japanised by absorbing the 
local beliefs.* 


Like other Brahmanical deities Varuna also played a somewhat minor 
role in Indian Buddhism, and he is the only digpdla (a guard of directions) 
who plays a uniform role both in Indian and Japanese Buddhism. In 
Japanese mythology he belongs to the eminent group of Twelve Deva Kings 
(Juni-ten). Located in the Ryokai Mandara he is seen guarding the inner 
hall of the Kongo-Kai Mandara. One of the popular deities in Japan, he 
is seen frequently in the Mandara-s as a Dragon (Naga ?) king. According to 
Hajime Nakamura “‘Sui-ten (Water-god) is a Shintoist name. But the god 
Widely worshipped by people in down-town Tokyo was originally Varuna 
(Water-God in India) and was introduced into the Buddhist pantheon by 
esoteric Buddhism, and then adopted by Shintoists, though shots may 
hesitate to agree with this explanation”. We have some idea of his icono- 
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graphy from the Daran—hü-kjó (Chapter XI)! according to which his image 
should be carved out of white sandal wood with a height of five inches in the 
form of a Tennyo (Devi) with three eyes, heavenly crown and garments, and 
a cintamani jewel held by his two hands. But, according to another text, 
Dainichi-ky$, Sui-ten, the Dragon (serpent) king holds the characteristic fire 
coloured strings each of which has half portion of Vajra in one and a ring in 
the other end. However, the Japanese image of Varuna is seen riding a 
tortoise holding a Naga-string in the left hand (sometimes in the right hand 
also), his right hand generally holding a sword. For performing the ritual 
of Sui-ten-ho his image is made independently which is supposed to remove 
the danger from water such as ship-wreck, drowning, flood etc. 

The other god, who plays a significant part in the religious life of the 
Japanese people is Mahegvara (Makeishura-ten), otherwise called Siva of whom 
various forms have been conceived in Japan. He is depicted as having two, 
four, eight and eighteen arms and riding a cow (bull ?).? Mahakala 
(Daikoku), the terrific god (another form of Siva), whose images abound in 
the temples of Tibet and China enjoys an exalted position as a household 
deity in Japan‘ whose association with wealth and prosperity gave rise to a 
strange but interesting custom known as Fuku-nusubi (‘‘fortune-stealing’”). 
This custom started with the belief that he, who stole divine figures (gods and 
goddesses) was assured of good fortune, if not caught in the act of stealing. 
In the course of time stealing of divine images became so common a practice 
in Japan that the Toshi-no-ichi or the *year-end-market held in the Asakusa 
Kannon temple became the main venue of the sale and disposal of such 
images by the fortune-seekers. Many small stalls were opened where articles 
including images of Daikoku or Mahakala were sold on the eve of New Year 
celebration, and there also the fortune-seekers stole away the Daikoku images 
for clandestine business.® 

In ancient times, the Japanese warriors went to war in helmets bearing 
Sanskrit bijas as benediction for victory. Such helmets can still be seen at 
the Reihokan Museum at Koyasan. The Tokonoma or alcoves in Japanese 
parlours often have a smiling image of Daikoku or Mahākāla, clad in 
Japanese roles, and standing on two bags of rice representing affluence. 
Mahakala, as we know, symbolised the Great Time (mahd=great and kala= 


I. The Butsuzo-zuten, p. 145; D. N. Baksi, op. cit., p. 105. 
2. Ibid., p. 145. 


3. — Butsuzo-zuten, pp. 151-52; Also cf. N. K. Bhattasali, Iconography of Buddhist and 
Brahmanical Sculptures in the Dacca Museum, p. 110. 

4. Butsuzo-zuten, p. 156; D. N. Baksi, op. cit., pp. 124-26, 132-41, 
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time) : the time of affluence, in contradistinction to a-kala (famine) : the 
negation (a) of good time (kala). The Japanese also maintain the bijaksara 
of Mahākāla as a Siddhamnagari monogram. The traditional pilgrims climbing 
the holy Mount Ontake wear tenugui on white Japanese scarves with the 
sacred mantra Om.+ 


Visnu, one of the Purdnic trinity, though immensely popular in India, 
did not find any important place outside the texts and Mandara-s in Japan, 
though the Japanese Waraen-ten (Narayana) also called Kengo-rikishi or Kongo- 
rikishi,? has many common features with Bráhmanical Visnu (Bishinu-ten in 
Japanese). Visnu-Narayana, according to J apanese conception, possesses 
unusual physical strength, generally rides Karura (Garuda), has one face, 
with two arms or three faces with two arms, the left face assuming the face of 
an elephant or lion and the right one having the form of a bear. He is shown 
having four or eight arms only in rare cases. In the Karura-8-O yobi-Shoten- 
Mitsugon Kyo he is also referred to as Vijaya, having three faces and four 
arms, with a halo of green colour behind his head. Karura (Garuda) 
received treatment in Japan apart from his position as Naraen-ten's mount, 
and the Sesafayana aspect of Narayana is nowhere referred to in the Japanese 
text. 


Gane£a or Sho-ten (also Vindyaka in Japanese) on the other hand, seems 
to have been a widely worshipped god in Japan with whom is associated the 
Chinese-Japanese conception of the elephant-headed male-female embracing 
Vinàyaka. One of the most popular deities in Japan, Ganesa, like other 
Brahmanical deities, travelled to Japan through China. Variously known as 
Dai-shokangi-ten (abbreviated as Kangi-ten), Sho-ten, Ganabachi (Ganapati) 
and Bingyaka-ten (Vinàyaka), he is without doubt the product of the intro- 
duction of Tantricism in China and Japan (806 A. D. onward) which 
envisaged an elephant-headed Yogini form of female-Vinayaka giving us 
toa new concept of Vinàyaka couple, both elephant headed—a unique 
development in the religious history of Japan? 


Images of Sho-ten or Vinayaka have been conceived in Japan—(i) a 
single elephant-headed image with two arms, (ii) a single clephant headed 
image with four arms, (iii) a single elephant-headed image with six arms, 
(iv) asingle elephant-headed image with three faces and four arms, (v) a 
— . 
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single human-headed two-armed image with an elephant's head (sometimes 
dragon's head) in the crown, (vi) twin elephant-headed images in an 
embracing form, (vii) twin-images, one with the usual elephant's head and 
the other with the head of a bear and (viii) a single pig-headed image. 


A study of the available evidences would show that the introduction of 
Tantra in China (and thence to Japan) gave birth to the conception of an 
elephant-headed Yogini form of female Vinàyaka (Vinayaki or Ganesani), 
giving rise, in turn, to the concept of a Vinayaka-couple—male god and his 
female counterpart both elephant-headed. Itis really strange to find that 
though the Japanese (Darani-shu-kyo? (Dharani-Samuccaya) originated in India, 
the concept of this twin form of Ganega (with Ganegani) could not develop 
in India proper. 

The popularity of this god can be judged from the fact that there are 
about 250 temples in Japan in which the images of Sho-ten or Kongi-ten are 
worshipped either as a single image or double-bodied images. The embracing 
forms of images are, however, kept inside a long box and worshipped secretly 
through the help of the priests. They are not exposed to the public view. 
The popularity of his worship continued throughtout the centuries, as he was 
supposed to be the Lord and Giver of Wealth. According to popular belief, 
if properly worshipped, this god bestows fortune and money on his devotees. 
In the Hozan-ji temple on Mt.Ikoma in Nara, Sho-ten is worshipped 
mainly by the merchants. In Osaka we have the biggest temple of Sho-ten 
where, besides devotees, a permanent priest offers prayer daily. Moreover, 
the priests also separately offer prayers to him to remove obstacles in way to 
success) In the Japanese text Daisho-kangi-Soshin- Binayaka- Tong yo-Zohon- 
Giki (Vol. I)* he is also called Daijizai-ten (Mahesvara)—a conception which 
we come across also in the Brhaddharma Purana’ where Ganega is given fifty 
different appelations, one of which says that ‘Siva’ and ‘Samkara’ are but the 
two appelations ascribed to Ganega which is further corroborated by the 
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1. For description of the various forms of images in Japanese texts see Shino Kissho, 
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Agni Purana (chap. 71) wherein Mahadeva is said 
appelations of Gane$a. 

Skanda-Karttikeya also appears to have been one of t 
popular deities in Japan. Variously known as Kumara- 
Karttikeya), Kenda (Skanda) or Ida-ten he is regarded as the son of Daijizai- 
ten (Maheévara) in Japanese mythology. Though his images were exten- 
sively made in China, they are not so common in Japan. He is usually 
seen riding a peacock and having six faces and two or more arms. While 
Kenda or Skanda is mentioned as the ‘Devil God? in the Konko-myo-kyo 
(Suvarnaprabhasa Sutra), we have no description of his image. The figure of 
Ida-ten is also very rare in Japan, and whatever images of this god we have 
they are depicted as wearing armours. His figure is often placed inside the 
kitchens of the Zen Buddhist temples, such as one in the Sennyu-ji temple in 
Tokyo. He is popularly known in Japan for his being a swift runner. 


to be one of the many 


he extremely 
ten (Kumara- 


Sarasvati is yet another Hindu deity extremely popular in Japan; and is 
known by various names such as Benzai-ten, Bezai-ten, Benteu, Benten, Sama, 
Benzamini, Myo-ongakuten, Meoongten, Myo'on-ten (goddess with sweet 
voice), Daiben, Dai-Benzai-ten (goddess of great intelligence), Dai-bentenno, 
Bion-ten, Ku-doku, Mio-on Ten-nio etc. As noted earlier the images of 
goddesses came to be introduced in Buddhist worship during the Nara 
period (A. D. 645-794) in Japan, and the first such figures of Brahmanical 
goddesses made in Japan were of Kichijo-ten (Sridevi or Laksmi) and 
Benzai-ten (Sarasvati).$ 

The Indian concept of Sarasvati being the consort of Brahma is also 
retained in Japan. Generally considered as an extremely beautiful lady, she 
is supposed to be the ideal of feminine beauty, and the goddess of all kinds of 
flow such as music, wealth, fortune, beauty, happiness, eloquence and 
wisdom. This concept of the goddess, it appears, was irretrievably linked 
Up with her personification with the famous Vedic river Sarasvati, and her 
Close affinity with Kichijo-ten or Laksmi probably made her popular as also 
à goddess of wealth, in common parlance in Japan. It is, however, interesting 
fo note that whilein India she is always depicted as a charming goddess of 
— MÀ 
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music, fine arts, and learning holding a viņā with her both hands, in Japan, 
she is sometimes portrayed as a ferocious gooddess too, embodying ugliness 
as well as beauty. Benten with a lute is a beautiful lady, but Benten witha 
sword is a brave lady like Itanuka! of whom the people are greatly frightened. 
There is an image of Benten in war-like posture, in Enoshima, holding a 
sword in her hand with a serpent and a tortoise sitting at her foot and two 
Deva kings standing on either side.? We have generally the temples of this 
goddess in Japan in an island or ona piece of land with water all around.? 
Here again the concept of the personification of this goddess with the river 
Sarasvati seems to have played an important role as regards the selection of 
the site for her temple. 

Of late veneration for this goddess has been growing more and more in 
Japan where she is worshipped in five major holy places—(i) Chikubushima 
island in Omi (Shiga Prefecture), (ii) Kinkazan in Rikuzen (Myagi Prefec- 
ture), (iii) Miyajima Island in Aki (Horoshima Prefecture), (iv) Amanogawa 
in Yamato (Nara Prefecture) and (v) Enoshima Island in Sagami (Kanagawa 
Prefecture). Of these the Miyajima and the Enoshima were converted into 
Shinto shrines in the Meiji period.! The goddess (Benten or Benzai-ten) of 
these holy places is called Go-Benten (or Five Bentens) and she is reverentially 
worshipped by people of all classes. In Osaka the worship of this goddess 
became so immensely popular that a new religious Buddhist cult came to be 
established there after the Second World War after the name of this goddess, 
popularly known as Benten-shu. We have a very interesting history of the 
establishment of this sect : ‘‘Benzaiten, a nickname for God, is the creator 
and sustainer of the universe. About 4,000 years ago, the author of the 
Rgveda mentioned Benzai ten (Sarasvatt) as God of gods and the ground of 
beings. The Foundress Lady Chiben had the revelation of Benzaiten on 
April 17,1934. She, as an incarnate body of God, started her ministry for 
salvation", Allthis undoubtedly shows that since early times this goddess 
has been immensely popular with the people of Japan, who even today, hold 
her in high esteem as the bestower of all kinds of happiness.5 
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Even in the austerly simple lines representing Sarasvati, there is the 
feeling of the Japanese world of “flowers and willows”. This is an anthro- 
pomorphic delineation of Sarasvati on the physical plane or the plane of 
Kaya. On the second or verbal plane (of Vak) she is calligraphed in the 
Siddham-nagari script. Thus written, the syllable lives and breathes in an 
adoring, admiring heart. On the final plane of the citta, she is realised as a 
samaya, a vow, a resolve expressed as a fundamental form, and “form is 
emptiness, and emptiness is form” (rupam eva Sinyata, Stinyata eva rupam). 
Then purity and peace, simplicity and serenity become the artless art of 
life.t 

Laksmi (Japanese : Kichijo-ten), the goddess of wealth, though in 
Buddhist garb, is extremely popular in Japan. She is variously known as 
Kichisho-ten or Kissho-ten or Makashiri (Maha Sri) and (in later times) as 
Lakushmi.? From the Mikkyé-no-Bijutsu? we learn that the image of LaksmI 
(Kichito-ten) was the first image of a female deity in Japan in the Nara 
period (645-794 A. D.) which for the first time witnessed the making of the 
images of the female-divinities like Laksmi, Sarasvati (Benzai-ten) and 
Hārīti (Kishimojiu). Her importance can be judged by the description of 
her virtues in the Daikisshitan nyobon chapter of the Konko-myo-Saisho-o-kyo 
(Suvarna-Prabhasa Siitra) which says that **from the earliest times in Japanese 
Budhism she was regarded as the principal image whenever this Sutra was 
enshrined’. From the Mikkyo-no-Bijutsu we learn that when the elegant 
image of Kichijo-ten was first made, it impressed the Japanese Buddhist 
monks so much so that they became ardent devotees of this goddess, and her 
Popularity spread far and wide within a very short period. This is further 
confirmed by a passage in the Nihon Ryoiki. The “dazzling beauty” of 
this goddess ‘‘aroused more than ordinary interest on the part of the priests. 
Needless to say, the popularity of Kissho-ten worship spread quickly. There 
is even an old story about a man who fell in love with a picture of this 
splendid beauty??,7 


l- Lokesh Chandra, op. cit-, p. 21. 

2.  Taakaki, Sawa, op. cit., p. 29. 

3. Ibid., p. 28. 
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In the Nara period the images of this goddess were made “both in icons 
and object d'art".! During this period her cult was widely popular, and her 
images either in icons or in painting seemed to be ‘‘more secular than 
religious’. Two images of this deity belonging to the Nara period are still 
preserved in the refectory of the Horyüji temple and in the Hokke-do shrine 
of the Todai-ji temple. The Yakushi-ji temple contains yet another painted 
image of this period, and all these three temples were incidentally situated at 
Nara itself. The Nara period is remarkable as it was at this time that the 
Konko-myo-Saisho-O-Kyo (Suvarna-Prabhasa Sutra) which describes Maha-Sr1 
(Makashiri, i. e., Kichijo-ten or Laksmi) as ‘‘the bestower of happiness and 
prosperity” was widely recited by the Japanese people, with the result that 
since then the ritual of mass-worship (Kichijo-e) has very often been practised 
in Japan.‘ 

It was popularly believed in the Heian period (794-1185 A. D.) that 
Kichijo-ten was consort of Bishamon-ten or Kubera and her images were 
made in accordance with this prevailing belief. ‘The oldest image of Laksmi 
as wife of Kubera made during this period is still preserved in the Horyuji 
temple. Inthe Japanese mandara-s or mandala-s she is depicted in various 
forms. Sometimes she is represented as one of the attributes of Senju 
Kannon or the thousand-armed Avalokitesvara, sometimes as a changed form 
of Dainichi Nyorai or Mahávairocana, but she is generally seen beside 
Bishoman-ten. The Daranijikkyo? describes a separate mandara, called 
Kichijo-ten Mandara. In most of the Japanese texts? we have descriptions of 
this goddess, which, though sometimes slightly vary, mostly agree on her 
iconographic features. Of the many images of this goddess, one preserved in 
the Yakushi-ji temple (Nara prefecture) is very famous. It is painted in fine 
colours on fine hemp cloth. Another beautiful image made of wood (1078 
A. D.) of the Heian period, is preserved in the Golden Hall of the Horyu-ji 
temple. Yet, another very famous sculptured image of this goddess is pre- 
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served ina Zushi or shrine of the Joruri-ji temple, Kyoto! Made of 
Japanese cypress wood and standing on a beautiful lotus pedestal, this image 
is remarkable in that its different portions came to be made separately and, 
later joined together to give it the full shape. Painted with different colours, 
the image is probably the finest among the Japanese sculpture. In the 
Kamakura period the technique of assembling the wood-blocks of various 
limbs seems to have been quite popular (1185-1333 A. D.). This graceful 
statue of exquisite beauty, according to some Japanese scholars, “is presented 
in the mode of a noble woman of the Fujiwara period’’.2, though on a close 
study of the details it looks “more secular than religious’’.3 


Besides the various Brahmanical deities, the raksasa-s and the asura-s were 
also given due place in the Japanese pantheon. The term rakgasa generally 
connotes a type of non-human beings with ferocious nature who took great 
pleasure in harassing the gods iri the heaven and the sages in the forest. We 
come across many hymns in the Rgveda which speak of their cruelty and 
destructive disposition. JVirpli, a form of Raksasa, is a Vedic deity who is 
conceived as a god of evil, and is, according to the Puranic mythology, the 
Lord of the south-west quarter of the world. This demi-god was later 
incorporated into Buddhist „pantheon which made him the Lord of the 
Raksasa-s who presided over the south-west or Nairrta corner. 


In Japanese mythology Raksasa and Nairfiti are known as Rasetsu and 
Nirichi (Niri-Teio) respectively. The latter is the king of the former (or 
devil). The Kuyo-juni-dai tokuten hoonbon contains a very interesting des- 
cription of the Juni-ten or the Twelve Guardian deities of whom Rakgasa or 
Nairrti is also one of them. He is the lord of the blood-thirsty demons and 
Presides over the south-west quarter of the world. The place ofthe Rasetsu 
and Nirichi is usually in the outer hall (Ge-in) of the Kongo-kai and the 
Taizo-kai mandaras Deva Rasetsu is generally depicted as riding a lion and 
holding a sword in the right hand while the fingers of the left hand show a 
Sesture, called Ken-in or sword-gesture.’ From other texts, such as the Sonsho- 
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Buccho-Shit-Yuga-Ho-Giki,: the Kongo-Kai-shiohi-shi? and the Shosetsu-Fudo-Ki8 
we get an idea of the iconographic features of this terrific god. 


The well known Asura (a-sura meaning demon) of the Vedic mythology, 
when incorporated into Japanese Buddhist mythology as Ashura represented 
one of the eight classes of supernatural beings (Hachi-bu-shii; who guarded the 
Buddha. In the Saddharma-Pundarika Sütra or the Lotus Sitra: Japanese 
Hokkekyo) we have mention of seven other demi-gods besides Ashura “in 
supernatural forms protecting Buddhism". Besides being a powerful guardian 
deity he is also regarded as the god of battle, but surprisingly the fierce 
aspect of Asura as conceived in Brahmanical mythology is almost absent in 
his Japanese depictions. On the other hand, he isa god of benevolent dis- 
position in the Japanese mythology, and can fly through the air witha 
tremendous speed.’ 


Garuda, the mythical bird and mount of Lord Vignu in Hindu mytho- 
logy is known as Karura in Japanese mythology which is also associated with 
Naraen-ten or Narayana as his vehicle. Almost all the Japanese texts des- 
cribe Naraen-ten as riding on ‘Karura with golden wings’ (Kinshi-chao). 
Karura is regarded as the king of birds whose food is ryū ( Japanese) or snake 
or nāga. Sometimes he is depicted as a bird and’ often as a composite being 
with the human body having the head of a bird.” 


In the Genzu and Sanzu mandaras Karura appears in human form but 
with the head of a bird having tuft hair and wings, his whole body being 
yellow and his hands holding a flute, sometimes he is depicted independently 
and is shown as standing on a lotus-leaf. Thus, a comparative study of the 
descriptions of Garuda or Karura as given in different Japanese texts would 
show Karura (i) with human body and bird-head, (ii) as a figure of bird 
only, and (iii) with lower part like a bird and the upper part like a Deva- 
king. In Japan the images of Karura are made sometimes with four, and 


I. Ibid., p. 145 (Taisho Collection). 

2. Ibid, (Taisho Collection, Iconography, 1-199). 

3. Ibid. 

4. National Treasures of Japan, Series Y (Sculpture), p. 3. 

5. The Butsuzo-Zuten, p. 124. 

6. For other details sce Pageant of Japanese Art (Sculpture), p. 965 Art Treasury of Japan 
ed. Y. Yukis, p. 78. ठे 

7. The Butsuzo-zuten, pp. 124, 125 and 153. For other details cf. Shosetsu-Fudo-Ki, 
Kongo-Koen-Shifuu-Darani-K: (yo; Karura-o-O yobi-Shoten- Mitsugon-K yo. 

9. The Butsuzo-suten, p.125. For different description see the Kongo-Koen-Darani-K J9x 
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sometimes with eight arms. In other words, the iconographic features of 
Karura as enumerated in Japanese texts are almost similar to those of 
Garuda in Brahmanical and Buddhist mythologies in India with the only 
difference that Karura sometimes is depicted as playing on flute in Japan— 
a fantastic idea conceived by the Japanese Buddhists. A beautiful image of 
Karura made of clay-laquer, depicted as one of the eight guardians (Hachi-bu- 
shi) of Sakyamuni is still preserved in the Kofukuji temple in Nara. Here 
he is shown in human body with a height of 146 cm. and standing on a rock 
pedestal while its head, depicted nicely, represents the artistic combination of 
bird-head and human head. 


From the above study it would be seen that co-existence of the native 
Shinto and Indian Buddhist and Bráhmanical deities in the sametemple was, 
and is, a common feature in Japan. It is in this process that sometimes we 
find Shinto divinities revealing themselves as Buddhist-Bráhmanical deities 
which is clearly evident in the case of Shao-ten or Ganega. This trend was 
further responsible for the identification of Daikoku-Mahakala with Okuni- 
Mushi-no-Kami laying greater importance upon the latter. In the course of 
centuries certain ideas relating to Shintoism: were suitably changed in 
Buddhist-Brahmanical fashion, and Shinto deities were given Buddhist garb 
with a view to impressing upon the people that they were no less powerful 
than their Buddhist counterparts. Interestingly, the Buddhist-Brahmanical 
clergy did not oppose this trend as it helped them in spreading thenew 
religion among the people. 


Like Buddhism, Tantricism, an inseparable part of Brahmanism, due to 
its syncretic tendency and universality, spread far beyond the boundaries of 
India. Nepal, Tibet and Burma could easily come under the ambit of 
Buddhist Tantricism due to the facilities of communication across the 
Himalayan passes to Nepal and Tibet and the routes to Upper Burma 
through Kamariipa and Arakan. It has been rightly pointed out that from 
eighth century A. D. Tantricism proceeded from the territory of Bengal and 
Assam in a veritable triumph to Tibet and China where it mingled with 
native cults, Vajrabodhi and Amoghavajra went to China in about A. D. 
720 and Contributed largely towards the propagation of the Tantras. i In 
Japan where only Mantrayāna, and not the Vajrayana, obtained a footing, 


the Shingon sect takes its stand upon Tantras.* 


i According to Chinese and Japanese legends*, Vairocana was the 
originator of Buddhist Tantricism in the pattern it spread to the Far East, 
Bs 

j^ — Winternitz quoted, Studies in Asian History (ed. K. S» Lal), p» 389, 


1 Getty, Gods of Northern Buddhism, 
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It seems, an Indian monk, who flourished in the eighth century A. D., was 
the real founder of this sect. We are told that he imparted this mystical 
doctrine directly to Vajrasattva who lived in an iron towersomewhere in 
South India. Nagarjuna is also said to have *'visited Vajrasattva in his 
inaccessible tower and learnt from him the esoteric doctrine of the Mandala 
of the Two Parts—Vajradhatu, pictorially representing the metaphysical World 
of Wisdom or Complete Enlightenment and Mahakaruna-Garbhadhatu, pic- 
torially representing the compassionate World of Matter, Body and Mind”. 
Nagarjuna is further said to have transmitted it to Amoghavajra. This is the 
traditional geneology of the cult of Vairocana, ‘‘the mystic offspring of the 
latest Indian Tantric synthesis that traversed the whole continent of Asia and 
Bengal to Japan and from Jawa to Mongolia from the seventh to the ninth 
centuries A. D.’?? But, the rise and expansion of the religion and art of 
Mahavairocana (the Golden Primordial Person) has not so far received 
adequate attention. 


Thus, in China and Japan, Vairocana is regarded as the originator of 
the Tantric Yoga system transmitted through a succession of Indian leaders 
such as Vajrasattva, Nagarjuna, Vajrabodhi and Amoghavajra in sequence. 
According to this new cult, Vairocana, unlike Sakyamuni and Amitàbha, is 
nota saviour but personifies the creative spirit of the universe, and as a 
crowned sovereign of world and the cosmos, he is depicted seated on a lotus 
throne of a thousand petals, each of which is a universe with its Buddha, and 
“each of these universes itself contains a hundred million worlds or galaxies | 
of Buddhist Tantrika worlds".? 


In the Tantric mandala (magic diagrams of the cosmos), as in Chinese 
and Japanese paintings, Vairocana (or the metaphysical Buddha of Zenith) 
sits as the Resplendent Sun at the very centre, surrounded by the four 
primeval Buddhas as planets associated with the four directions. This cult 
of Vairocana was introduced in Japan in the Mantrayana rather than 
Vajrayana form in the ninth century A. D., and still survives in Tendai and 
Shingon Buddhism, especially in the latter. While in China the school of 
Buddhist Tantricism is known as Chen-Yen (mantra), in Japan it is known 
as Shingon which is derived from the Sanskrit word mantra. The Chinese 
teacher, Hui-Kuo who is said to have spread Buddhist Tantricism through- 
out China learnt his doctrine from the Indian monk Amoghavajra, and it 


I. Ibid, p.290. 
2. Ibid. 
$. Bid, p. 291, 
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was from this Chinese sage (Hui-Kuo : Japanese Kei-Kwa) that Kukai 
(Kobo Daishi) received the secret doctrines of the Tantric system, and 
brought from Tang the diagrammatic representations,—the Vajradhatu 
Mandala and the Maha Karunagarbha Mandala, now preserved in the Jingo- 
ji (Kyoto) and the Kajimadera Nara. As we know, Kukai was the founder 
of the Shingon sect which exerted tremendous influence on the Japanese 
masses. Its Indian derivation is also clearly shown by the pictures of the 
seven great patriarchs of Shingon Buddhism in the Toji, Kyoto, including 
Nagarjuna and Nagabodhi that Kukai brought to Japan from China. 


The absolute monism, the emphasis on Yogic discipline of the body and 
mind and regulation and transmutation of the life of the senses, the freedom 
from ritualism, sacerdotalism and caste and the social egalitarian trend 
account for the popularity of Tantricism and it spread in countries outside 
India in the wake of Buddhism and its later forms. ‘‘The living faiths of 
Tibet, Nepal, China, Mongolia and Japan, and of Further India and 
Indonesia still bear the impress of the metaphysical notions, meditative 
practices and use of mantra-s, yantra-s and mudra-s of medieval Indian 
Tantricism, while sculptures, banners, wall-paintings and mandala-s reproduce 
in distant foreign lands the philosophy and iconography of Indian Tantrika 
images. Subtle metaphysics combined with bold imaginative figurations of 
emotions, powers, virtues and vices, consecration of daily life and behaviour 
through sublimation and symbolisation, expression of cosmic communion in 
and through deities including every kind of intention and experience, deities 
of grace and serenity mingling with apparitions of horror; those are the 
essential characteristics of Tantrika religion and art, and nowhere have these 
flowered the noblest and the most beautiful as in Japan’?.* 


l. Ibid., p. 293. 
Studies in Asian History, p. 294. 
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SOME ASPECTS OF THERAVADA BUDDHISM IN 
CAMBODIA 


Vijay Kumar Thakur 


The sources of the history of Cambodia are mainly inscriptional which 
are generally religious in nature. As such it is neither possible to know the 
exact incidence of Buddhism among the Khmers in early period nor is it 
Possible to know the form in which it was practised. The inscriptions, 
however, make it clear that Buddhism witnessed its full flowering in this 
Period. From a study of these records it is obvious that many kings professed 
developed Mahayana Buddhism which was a little different from the 
Brahmanical religion. This proximity made easier the accommodation of 
Mahayana Buddhism within the prevailing Hindu system of Cambodia. 


Though it is difficult to find out the exact date of the entry of Buddhism 
into Cambodia, yet it is certain that this religion had already made its 
influence felt in this region by the fifth century A. D. This can be gathered 
from the fact that king Jayavarma of Funan, who ruled towards the close of 
that century, sent an embassy to China in A. D. 503, with presents including 
a Bubdha image. An inscription of his son Rudravarman begins with an 
invocation to the Buddha.” Another reference to Buddhism in Cambodia is 
found in a record dating from the end of the sixth or the beginning of the 
Seventh century A. D. This inscription records the dedication of male and 
female slaves to three Bodhisattvas—Sastas, Maitreya and Avalokite§vara, 
by one Pon Prajfia Chandra. The Boddhisattvas have been accorded the 

hmer title Vrah Kamrata ait which is also borne by the Brahmanical deities. 
वि J 5 
l. R.C. Majumdar, ‘Buddhism in South East Asia’, The Indian Historical Quarterly, 
Vol. XXXII, nos.2and 9, p.298; B. V. Bapat (Ed.), 2500 Years of Buddhism 
(1956), p. 91. 
2, R.O. Majumdar, op. cit., p. 298. 
Ë. E. Aymonier, Le Cambodge, Vol. T (1900), p. 442. 
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Moreover, the Vat Prei inscription (Ba Phnom Dist) of Jayavarman, dated 
in A. D. 665, refers to the tus Bhiksu-s Ratnabhanu and Ratnasimha 
whose sister’s daughter was authorised and guaranteed the hereditary enjoy- 
ment of a religious property by king Jayavarman in the year 587§=665A.D,1 
There is no reference to any Brahmanical god, and the term 
Bhikksu suggests that the family was Buddhist. Thus Mahayana Buddhism 
had already made its beginning in Cambodia, but it had a chequered course 
of development. 


For about two hundred years all traces of Buddhism were almost obliter- 
ated from Cambodia. The Chinese pilgrim I-tsing suggests that Buddhism 
flourished in Funan in early times but was then subverted by a wicked king 
whose identity is not established. The religion was, however, revived but 
the epigraphic data as a whole, indicates that Buddhism was never a domi- 
nant religion in Kambuja till the time of Jayavarman VII (A.D. 1181-1201). 
Even the patronage of this great emperor could not establish Mahayana 
Buddhism asa state religion, rather it paved the way for Hinayanism. It is 
worthwhile to mention in this context that during the reign of King 
$rindravarmadeva, a later Ktng, we find an inscription dated A. D. 1308, 
written in Pali and referring to Hinayana form of Buddhism. The descrip- 
tion of Cambodian religion given by Cheu Ta-Kuan, who visited the country 
in A.D. 1296, makes it clear that Hinayana Buddhism was in a flourishing 
state at this time. 


Why did this change take place immediately after the reign of Jayavar- 
man VII? A study of the magnificent temples reveal, on the one hand, the 
architectural brilliance and on the other hand, a drain of economic resources 
for non-productive works in the classical period of Cambodian civilisation. 
Thousands of villages were assigned for the maintenance of these temples, 
while tens of thousand of officials, priests, slaves and hundreds of dancing 
girls and musicians were employed in their service, not to mention the army 
of labourers, masons, sculptors and decorators required for the constructional 
work, The reign period of Jayavarman VII, whois regarded asthe greatest 
Khmer king, represented the apogee of Cambodia, but he impoverished the 
people with heavy taxation and insatiable demands for forced labour and 


1. R. C. Majumdar, Inscriptions of Kambuja (1953), no. 29, p. 37. 

2. J. Takakusu, A Record of the Buddhist Religion as Practised in India and the Malay 
Archipelago (A. D. 671-695) I-tsing (1896), p. 12. 

3. R.C. Majumdar, of, cil., p. 533. 

4. Idem, The Indian Historical Quarterly, Vol, XXXII, nos. 2 and 3, p. 299. 
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military service for the construction and maintenance of these temples!, which 
ultimately proved disastrous to the kingdom, Incidentally Jayavarman VII 
was the last great builder among Angkor kings. Even the hundreds of 
inscriptions found in Kambuja hardly contain anything of historical import- 
tance; they were composed to eulogise and glorify the kings, their ancestors 
and the eminent ecclesiasts who served under them. It no where refers to the 
people or the condition of society and there is hardly any word to indicate 
the people's attitude towards the throne and the pampered priesthood. It 
was tacitly taken for granted that the king representing divinity was beyond 
criticism and the overgrown priestly corporation a necessity to keep up regular 
temple-worship, supposed to ensure welfare of the rcalm.* The skill; labour 
and resources of the subjects were exploited without any check and the 
sufferers could not raise their voice. A wide Bap separated the top of the 
society from its bottom, where discontent, born of social injustice, went on 
increasing with the result that very often there were ominous spells of inac- 
tion and violent outbreaks making the broad based stability of the state an 
anachronism. 


It was in such an atmosphere of pessimism that a new factor came to be 
introduced in the social life of this caste-ridden, priest-dominated country in 
the form of a new faith which quickly absorbed in its fold the long ignored 
inconsequential commonality, while royalty and nobility still clung to the 
State's venerable old traditions whose foundations were gradually being 
sapped one by one. And, within a very short period the new faith with a 
new message and hope as well.as a new sense of directions became quite 
Popular with the people who embraced it in large numbers. 


We, however, do not know precisely how and when Cambodia was 
converted to Theravada Buddhism, but probably the earliest evidence of 
its existence in this country comes from the time of Süryavarman I dated in 
the year 944, 947 form Lopburi in the modern temple of Bang Palhin, but 
it was brought from Lopburi in Siam.? The inscription records an order 
of King Süryavarman laying down the regulation that in all sacred places, 
temples, monasteries and hermitages, the ascetics, the sthavira-s (monks of the 
little vehicle) and the monks of Mahayana sect were required to offer to the 
king the merit of their austerities.4 This evidence hardly indicates anything 
~= — 
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other than the mere introduction of Theravada Buddhism in this period. 
It, however, manifests itself clearly in an inscription in a private temple 
(C. A. D. 1230) in the reign of Indravarman II who was himself a Buddhist 
king. Unlike other inscriptions this inscription is partly in Pali and partly 
in Khmer and after an invocation to Triraina (i. c., the three gems—the 
Buddha, the Dhamma and the Samgha) it refers to the reigning king Sri 
Indravarman who gave permission to a lady, alay-devotee (upasika) vo 
build a vihara and instal a Buddha-image. The King then donated four 
villages to the temple and eight plots of land to the priests. This inscription 
is significant because it is written in the sacred language of Theravada 
Buddhism and its text proclaims that the temple is intended for the worship 
of the Buddha-image (Buddha-Puja).? The inscription also makes it clear 
that Theravada Buddhism was firmly rooted in Cambodia by this time and 
was so deeply entrenched in the soil within a century that King Jayavarman 
Paramegvara (A. D. 1327), in spite of his upbringing in the traditional faith 
and ideology of Angkor temples, chose to embrace this new faith which is 
evident from his advice to his son-in-law, Fa Ngun of Laos, to govern in 
accordance with Buddhist principles and his gift of a code of Paliscriptures 
to him. The most significant development that took place during his reign 
was that the Sanskrit language had gone out of use and Pali became the 
official language, although at Angkor the royal patronage was still being 
given to Sanskrit. The wide popularity of Theravada Buddhism towards 
the end of the fourteenth century is further attested by the eye-witness 
account of the Chinese envoys under the leadership of ChouTa-Kuan who 
happened to visit Cambodia at this time. 


The ground for this widespread popularity of Theravada Buddhism 
was no doubt prepared by the autocratic regimes of the pre-Jayavarman 
VII kings and Jayavarman VII himself. But this was certainly not a cause 
of such proportions so as to completly change the course of religious history 
of Cambodia; external factors were also responsible for the introduction 
and propagations of Theravada Buddhism in Cambodia. Were the Siamese 
monks pioneers of Theravada Buddhism in Cambodia ?5 The matter 


Ibid., no. 188, pp. 534-35. 

Jbid., pp. 533-35, verse 1. 

J. F. Cady, South East Asia : Its Historical Development, p. 108. 

- D. G. E. Hall, op. cit., p. 115. 

5. R. C. Majumdar takes it to be an unadulterated political development. According 
to him, the political dominance of the Thais (of Siam) in Cambodia established 
the supremacy of Hinayana Buddhism (The Indian Historical Quarterly, Vol. XXXII, 
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becomes a little confusing due to an explicit hostility between the Siamese 
and Khmer monks on this point; while the Siamese monks assert their 
effective role in the propagation of Theravada Buddhism in Cambodia, the 
Khmer monks are somewhat reluctant to give this credit to their Siamese 
counterparts. Presently, Theravada Buddhism in Cambodia is roughly 
divided into two sects but they do not differ in doctrines but in certain forms 
of Vinaya observance. The older and more numerous of the two is 
Mahanikaya and the younger Dhammayutta. Surprisingly, both these sects 
regard certain Siamese texts as fundamental and amongst them the 
Mangalattha - dippini, composed by Sri Mangala, a venerable monk well 
versed in three Pitakas (C. A. D. 1469) and living at a solitary place at 
Mavapura (Chiengmai in northern Siam) is the most outstanding. The 
prestige this work enjoyed amongst the Buddhists of Cambodia bespeaks, no 
doubt, the continuing Siamese influence. 


We possess certain definite facts regarding the Siamese origin (about the 
middle of the cighteenth century A. D.) of the Dhammayutia sect. It was 
founded by King Monkut of Siam, who is said to have met a Mon-monk 
by chance and came under his influence. It seems that Mongkut was himself 
some sort of a philosopher who did alot of thinking over matters temporal. 
If tradition is to be believed, he was well-versed in western lore and doubts 
sometimes crossed his mind whether monastic life as it was in Siam could 
justify its existence in the modern world. Jt was the Mon-monk 
who is said to have dispelled his doubts. The King set before himself the task 
of reforming Siamese monasticism which finally resulted in the foundation 
of an altogether new sect of monks, called Dhammayutta (A. D. 1883). After 
a while it spread to Cambodia and Laos.! 


The Buddhist monks of Cambodia are not ready to accept it and they 
deny Siamese influence on Cambodian Buddhism on the following grounds: 
(i) Chou Ta-Kuan refers only to Cambodian monks who fit in the descri- 
ption given by him ;2 
(ii) The Mahgalattha-dippini is not a Siamese work. It was composed in 
Chiengmai when this region formed a part of Laos and may, therefore, be 
Properly regarded as a Laotion rather than a Siamese work ;? 


—S ll 
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(iii) It were not the Siamese monks who introduced Theravada Buddhism 
in Cambodia, a few old inscriptions of this country testify to the existence 
of Theravada Buddhism in Cambodia long before A. D. 1230.* 


As is obivious these objections of the Cambodian monks are based on 
flimsy grounds and in the light of historical developments in this part of the 
world, these arguments can be outrightly rejected.” 


The old faith, i. e. the Mahayana Buddhism, almost completely disapp- 
eared with the fall of old regime in A. D. 1431 and the manner in which it 
was suddenly finished is a sad commentary on the state of affairs obtaining 
in Cambodia in the first half of the fifteenth century A. D. With its 
numerous gods and their costly statues and images, its vast temple complex 
and numerous works of art, Angkor, the heart of Khmer civilisation lay 
paralysed under the threat of Siamese invasion. This was nothing new. In 
fact, there was an old rivalry between Siam and Cambodia and it was not 
for the first time that the two countries were poised fora showdown. 
Cambodia had many a time successfully thwarted the Siamese invasion and 
some of the action even took place on the Cambodian soil. But this time when 
the capital was faced with a threat of total annihilation the people behaved 
strangely and abnormally. They quickly evacuated the capital city as though 
it were a lost case. Nota single person came from amongst the masses to 
save the city and its hoarded monumental treasure as though the city with its 
religious monuments was none of their concern. The only plausible 
explanation of this abnormal attitude of the people could be their total 
indifference towards the Mahayana religious establishments as well as their 
conviction that despite their best efforts the city could not be saved. In fact, 
the city with allits religious structures, stood for a scheme of life and system 
of faith on which the outlook of the Khmers had completely changed 
meanwhile. The most potent factors responsible for this change were the 
teachings of Theravada Buddhism and by A. D. 1431 the Cambodians 
in general had adopted Buddhism of this school. 


The Theravada Buddhism which developed asa new faith had no 
alliance with the old regime and its almost obsolete traditions. It had a 


I. Cf.R. C. Majumdar, Inscriptions of. Kambuja, no. 139, 343. 

2. Bapat says that Dhammayutta sect descended from the Rzmailll sect of Lower Burma 
(P. V. Bapat, op. cit , p. 138). In Cambodia the difference between the two sects 
is confined mainly to the pronouncing of Pali words and to very minor rules of 
conduct (1i2.). 

$i — Journal of Siam Saciety, Vol, XXVII, p. 203, 
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completely independent existence and came to 
and continued on its own unlike the Mahayana Bu 
only under the patronage and allowance of the Brahmanical state religion.* 
Consequently it was free to attack the evils of existing socío-religious set-up 
and thereby become the religion of the common masses. It struck at 
the very roots of caste, priesthood and the divinity of kingship by its simple 
message of the power of Karma (deeds) unheard of before by the Khmers. 
It unequivocally declared, **None is by birth a Bráhmana $ none by birth a 
non-Brahmana, by deed is one a Brahmana, by deed a non-Bráhmana. By 
deed one is a farmer and by deed an artisan, a trader, a soldier, a celebrant 
and soa rájan (king)".* This new teaching that a man's rank in the 
society was to be judged solely on the basis of the merits of his deeds, and 
noton account of his birth, smashed the edifice of the Devaraja cult, 
the priestly pretensions and the privileged position of the Brahmanas,* 
The Bráhmanical civilization based on these principles now appeared to be in 
direct contrast with the true religion : a sham and delusion. Naturally, the 
architectural and artistic works, the seminaries of Sanskrit learning, the 
temples and images at Angkor—all these apparitions of Khmer civilisation 
raised no emotional response in the people's minds and they fled away from 
them at the first opportunity they got, like the early Christian converts 
fleeing from the pomp, shows and varieties of pagan civilisation.® 


the people independently 
ddhism which had existed 
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l. In this respect it completely differed from Indian Buddhism which had originated 
against the cxisting socio-economic and religious structure that recognised 
a caste structure with Brahmanas at the top. It is equally interesting 
to note that there is not a single record which could show any sign of 
bitterness between the Brahmanical religion and Mahayana Buddhism (B. N. Puri, 
Buddhism in Ancient Kambujadesa, ‘The Indian Historical Quarterly, Vol. XXXIII, 
nos. 2 and 3, p. 313). The patronising nature of Brahmanism was such that the 
Buddha was even accorded a place in the Brahmanical trinity. The identification 
of Saivism and Buddhism was total and the trinity came to be composed of 
Padmodbhava (Brahma), Ambhojanctra (Vignu) and the Buddha (R. C. Majumdar, 
Inscriptions of Kambuja, no. 156, p. 399). Tik 

2. Sutta-Nipàta, pp. 650-55 (Cf. Coomarswamy and Horner, The Living ights of 
Gautama, the Buddha, London, 1948). ee 

3. The Devaraja cult had given some sort of spiritual sanction for divinity of the 
king and secured his hereditary position irrespective of his deeds (M.K. Sharan, 
op. cit., pp. 257-58). f 

*. Political BRE attached to the Devarāja cult guaranteed the continued 

influence of Saivite Brahmana caste or hotras in the courts (1bid., p. 173). As soon 

as the Devaraja cult was smashed, the privileged position of these Brahmanas also 

disappeared. 

G. B. Walker, Angkor Empire, p. 99. 
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The new religion was very human in approach and it became popular 
because it took up cudgels to destroy the age old evils of the society and 
provide a healthier atmosphere for the common man. The Theravada 
Buddhism delivered a message of liberation for those who were conditioned 
to look upon their kings as gods. To accept as divinely ordained the caste- 
ridden society and the social melieu it created, as well as to rely on the 
ministrations of the Brahmana priests for individual and collective welfare 
was a human monstrosity ; the new order emphatically advocated the worth 
of man as man, laid stress on bhavana (becoming), i. e. the process of an 
‘individual's growing through self culture and self-knowledge from more to 
more’, and for refuge in life’s trials and tribulations, substituted for the old 
stone- the gods- the holy trinity of the Buddha, the Dhamma and the Samgha. 
This was a revolutionary teaching for the contempory socio-political life of 
Cambodia. 

Equally revolutionary was the method of Propagation of Theravada 
Buddhism. The new monk-preachers were completely different from the 
high-brow priests who used to teach the sanctions and injunctions of religion. 
The monks of the new order did not speak to them ex-cathedra, but as man to 
man. They were simple, sympathetic, helpful and intimate with common 
people, and their aim was to win the hearts of the masses. Their approah 
was down to the earth and their greatest achievement was the fact that they 
released the common man from the service of **the greedy gods" whose yoke 
had so long been a crushing burden both economically and spiritually. This 
ability to represent the masses, which was absent from the Mahayana 
Buddhism, strengthened the root of Theravada sect in Cambodia. 


Cambodia as a Buddhist country is perhaps the youngest in South East 
Asia and has a stronghold of Theravada Buddhism, whicn is evident from the 
fact that this small country has at present as many as 2,800 monasteries with 
82,000 monks and novices. Further, more than 187 volumes, mostly 
on religious texts, have been. published in the Cambodian language by the 
various libraries and institutions mostly established by the Government. In 
pnom-penh arrangements were also made to instruct young monks in Pali? 
Undoubtedly, in recent years Cambodia has made tremendous progress 
towards the popularisation of Pali studies and in the education of the monks. 


poup 


1. P. V. Bapat, of cil., p. 434. 
2. Ibid., pp. 434035. 
9. Ibid., p. 434. 


HAYAGRIVA AS DEMON AND GOD IN 
INDIAN MYTHOLOGY: 


Gaya Charan Tripathi 


प्रलयपयसि धातोः सुप्तशक्त मुंखेभ्य: 
श्रुतिगणमपनीतं प्रत्युपादत्त gem! 
दितिजमकथयद्‌ यो ब्रह्म सत्पत्रतानां 
तमहमखिलहेतुं जिह्ममीनं नतोऽस्मि ॥ 


In the above Sloka which is the concluding verse of the 8th Skandha of 
Srimadbhagavata-Purana, the author of the best and the foremost of the Puranas 
bows to the illusory Fish-form (i. e. Matsya Avatara) of Lord Visnu who 
assumed this form to kill a daitya who had taken away the four Vedas 
emerging from the mouths of Lord Brahma while he was asleep in the waters 
of deluge, and restored them to Brahma. He is further said to have preached 
in the same Fish-form the mysteries of the Veda to King Satyavrata while 
drawing his boat in the waters of the flood which had swept over the worlds. 


Though the name of the daitya who was killed by the Fish or the 
JIHMA-MINA is not mentioned in the above sloka yet it is explicitly men- 
tioned thrice in the foregoing Sloka-s of the same Adhyaya (24). The 
floka-s 8 and 9, for example, read : 


कालेनागतनिद्रस्य धातुः शिशयिषोबंली । 
मुखतो निःसृतान्‌ वेदान्‌ हृयग्रीवोऽन्तिकेऽहरत्‌ ॥ 
ज्ञात्वा तद्‌ दानवेन्द्रस्य हृयग्रीवस्य चेष्टितम्‌ d 
दधार शफरीरूपं भगवान्‌ हरिरीश्वरः ॥' 
स्टालिन 
* Revised version of a paper presented te the X XXI All India Oriental Conferen 


at Jaipur, 1982. 
lu Srimadbhgavat P., 8.24.8-9, 
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which unmistakably points out that the name of the demon under reference 
was Hayagriva. He stole away the four Vedas which had come out of the 
four mouths of Lord Brahma while he was fecling drowsy duc to the approach 
of night. It may be recollected here that the day of Brahma has an 
enormous extent of 14 Manvantara-s and that his night (the K alaratri) is 
equally long. The day of Brahma is connected with the activity of creation 
and the night with that of destruction or pralaya. Since the night has set in, 
the creation has been dissolved. There prevails now the phase of pralaya. 
Lord Brahma is going to sink deep into a long lasting slumber. He is tired 
and drowsy which makes him unattentive and uncareful. The demon 
Hayagriva utilises the opportunity and makes away with the four Vedas. 
Brahma has, of course, nobody else to complain to about the loss of the 
Vedas except Lord Visnu. Visnu takes note of the situation but does nothing 
for the time being since the restoration of the Vedas is of no useito Brahma 
at present, who is going to sleep any way. He (Visnu) assumes the form of 
a Matsya after some time and moves about in the waters of deluge with the 
boatofSatyavrata. Shortly before Brahmà is about to wake up, he in his 
Fish-form kills the demon Hayagriva, recovers the Vedas from him and 
gives them back to Brahma : 


अतीतप्रलयापाय उत्थिताय स वेधसे । 
हत्वा$सुरं हयग्रीवं वेदं प्रत्याहरद्‌ हरि: ॥' 


Itis clear from the above that Hayagriva isa demon here who has 
stolen away the lore of Vedas from Brahmi, the creater or the Praj apa ti. 
Since Prajapati without Vedas is devoid of any power, especially the power 
of creation, the Vedas are to be recovered. The Vedas, according to the 
Orthodox view of the Hindus are the primeval source of creation : 


यस्य निःश्वसितं वेदा यो वेदेभ्योऽखिलं जगत्‌ । 

निर्मम [तमहं वन्दे विद्यातीर्थमहेश्वरम्‌ ] ॥ 
Jt is through the Vedas that the Lord creates this world with names and 
forms (नामरूपात्मकं जगत्‌ ) and the activity of every individual : 


सर्वेषां तु स नामानि कर्माणि च पृथक्‌ पृथक्‌ । 
वेदशब्देभ्य एवादौ पृथक्संस्थाश्च निर्ममे 1 


1. Jbid., 8.24-57. 
2.  Manusmrti, 
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A Prajapati without the Vedas is, therefore, helpless, He cannot 
create; he is unable to carry out his cosmic duties. The recovery of the 
Vedas, therefore, is a cosmic necessity. Whosoever disrupts the cosmic 
course of events is to be eliminated. Hayagriva is the one who dares to do 
it and hence he is killed by Visnu, who is identical with Yajiia (Sacrifice), 
the cosmic power controlling the universe. 

The demon Hayagriva is mentioned very casually only once in the 
Mahabharata. Here Krsna in the course of narration of his previous heroic 
deeds, mentions that he killed in a particular birth (जन्मान्तर) or incarnation 
the demon Hayagriva when the worlds were submerged in the waters of 
deluge : 

एकार्णवे च स्वपता निहतौ मधुकंटभौ । 
जन्मान्तरमुपागम्य हयग्रीवस्तथा हृतः ॥* 
No mention of the fault of Hayagriva is, however, made in this context. 


The famous Kashmiri poet Bhartrmentha, who on the testimony of 
Rajatarangini is supposed to be a court poet of King Matrgupta of 5th 
century, had composed a Mahakavya named Hayagriva-Vadha. The Maha- 
kanya has unfortunately not come down to us but we possess many quotations 
from this work in Kavyaprakasa, Srhgaraprakasa and many Sukti anthologies, 
According to an ancient saying, this work was so full of poetic beauty that 
King Matrgupta had provided a golden plate for keeping the Kavya on it, 
lest its exuberating poetic ‘juice’ (रस) should drip on the ground. Itis 
obvious from the very name of the Kavya that Hayagriva is conceived here 
as ade mon or an undesirable person who is to be destroyed in the larger 
interest of the humanity. However, a highly interesting fact about 
Hayagrivavadha mentioned by Bhoja in his SrAgaraprakaía is that the main 
hero of the poem is Lord Siva, and not Visnu. According to Mammata the 
Poet Bhartrmentha has paid too much attention to the description and 
depiction of the Pratindyaka or the villain Hayagriva in this work so tiat he 
has come up more prominently than the actual hero, Lord Siva which is a 
Poetic blemish. Unless the work Hayagrivavadha comes to light, it shall not be 
Possible to know the actual literary source of this Kavya and its story. Howe 
ever, it is clear that the story of Hayagrivavadha-Mahakavya. falls in line with 
that of Srimadbhagavatam in declaring Hayagriva a demon. 

It is surprising, however, that we have: another tradition in our mytho- 


logy which goes back right upto the Vedic times and is alive even to this day 
— i Sacrifice i 
l Fo importance of Sacrifice in the Vedic religion, see H. Auguilac, The fice in 
the Reveda, Delhi 1976. 
2: Mbh., udyoga P. 130.50, 
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in the Agamas and Tantras which recognises Hayagriva as a god and pres- 
cribes Mantras and Dhyanas etc. for his worship. In this tradition Hayagriva 
is a god mainly of knowledge and learning. He may be termed as a 
Vaisnavite version of Lord Daksinamirti who has an explicit Saivite character, 
There are stotra-s, kavaca-s and patala-s exclusively devoted to the worship of 
Hayagriva. He is supposed to be the propagator of the HayaSirsapdftcaratra, 
an authority on the Vaisnava iconography. Important Tantric works like 
Saradatilaka, Merutantra, Simhasiddhantasindhu, Mantramahodadhi and others 
give formulae for the dhyana and worship of Hayagriva. 


When we look to our epics and Puranic literature in search of tradition 
regarding the divinity of Hayagriva, it is revealed that it has very old roots. 
Hayagriva is mentioned as a form of Visnu already in the Mahabharata. 
Strangely enough, whereas in the Bhagavata-Purana Hayagriva, the demon, is 
to be killed by Visnu because the demon has stolen the Vedas, in the Maha- 
bhürata Visnu himself assumes the form of Hayagriva to recover the Vedas 
which have been stolen by the twin demons Madhu and Kaitabha. The 
story is narrated inthe Adhyàya 347 of Santiparvan in detail. The demons 
Madhu and Kaitabha are born of the two sweat drops emerging from the 
body of Visnu. They climb upon the thousand-petalled lotus where Brahma 
is about to commence his activity of creation. Brahma has already created 
the four Vedas by now. Madhu and Kaitabha are so fascinated with the 
Vedas that they forcibly take possession of the Vedas and jumping into the 
Ocean disappear in the underworld (रसातल). Brahma lodges complaint with 
Visnu who thereupon assumes a new form which has the head of Horse on 
itshuman trunk. This horse-head has been described as ‘the abode of the 
Vedas’ : 

कृत्वा हयशिरः gi वेदानामालयं प्रभु: 1! 
The head is said to have a cosmic form. The earth is its forehead and the 
heaven and the underworld its two ears : 


कर्णावाकाशपाताले ललाटं भूतधारिणी ।* 
With this new form, Visnu enters into the Patala and sets out to 
sing and chant the melodies of Samaveda in a most captivating manner. The 
demons Madhu and Kaitabha thereupon throw the Vedas and come running 
to Hayagriva to listen to the music. Hayagriva, thereupon, rushes to gr ab 
the Vedas and taking them into his possession emerges from the waters. 
When Madhu and Kaitabha realise that they have been deceived by Vignu; 


1. Mbh., X11.347.48 cd. 
¢, 7080. XII,347,50 ab, 
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they come to him who is sleeping on the serpent Ananta, and have a heated 
argument with him. Visnu thereupon kills them with an unspecified 


another form,i.e. not with the form of Hayagriva which he has in 
the meanwhile given up. 


The legend as found in the Mahabharata undoubtedly represents the 
oldest version of the story in which Hayagriva is mentioned as a form of 
Visnu. It may be noted that Hayagriva here is not ani ncarnation 
of Visnu. Visnu has a usual human-form upto the shoulders. He putsa 
horse-head on it. Why he does so and what is the significance of the horse- 
head for the Vedic learning shall be clear if one investigates relevant 
references in the Vedic literature. 


To start with, we may point to the very interesting and important fact 
mentioned in the Rgveda at four places! that Dadhyan of the family of 
Atharvans preached the honey-lore (मधुविद्या) to the two Aévins with the 
head of a horse : 


दध्यङ ह यन्मधु आथर्वणो वाम्‌' 


अश्वस्य शीर्ष्णा प्र यदीम्‌ उवाच ।' 


We know that Aévins are especially connected with madhu or honey in 
the Reveda. They have a bodily complexion like honey; they keep honey 
in their chariots; they have a leather container (drii) full of honey 


| 
a वहेथे मधुमन्तमश्विना, 4.45.9) and they are termed as qug and area etc. 


*tc. The Vedic science that they learn from Dadhyah, therefore, is also 
Madku or Madhuvidya. The Satapatha Br. in its last Kanda, or the Brada 
ranyaka Up. makes a mention of Aívins as recipients of f*Madlw" from 
Dadhyag ; 

हृदं d तन्मधु दध्यङ, आथवंणो अश्विश्यामुवातर | 

तदेतद्‌ ऋषिः पश्यन्तवोचद्‌ । आयवंणाय अर्वता 

aAA aed शिर; प्रत्येरयतम्‌ ।' 
कन्नन 

le ह, 1.116.125 117.22; 119.9; X484; 


2. Tid., 1.16.12, 
४. IL5.]6-g, 
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The story of the cutting of the horse-head of Dadhyan men- 
tioned in the above quotation has been given in detail at other places in the 
$B, especially in XIV. 1.1.18-20. Aévins wanted to learn the Madhuvidya 
from Dadhyan who was a master init. Madhuvidyd is the lore with which one 
can join the severed head of the sacrifice (यथा यथैतद्‌ यज्ञस्य शिरः प्रतिधीयते dq 
कृत्स्नो यज्ञो भवति). When Indra came to know of the intention of Agvins, he 
came to the Seer and prohibited him on the punishment of cutting his head 
to teach the science of Madhuvidya to the Aégvins.1 When Aégvins came to 
learn the science from Dadhyan, he told them his problem. Thereupon 
Aévins suggested that they would remove the original human head of Dadhyan 
and put the head of a horse on his trunk instead. He (the Rsi) may then 
preach the science through his horse-head. If Indra cuts down the artificial 
horse-head, they would bring back the human-head of the Rsi and join it 
with his trunk. So it happened and the Agvins could learn the Madhuvidya 
from Dadhyaà. Indra, true to his threat, cut down the head of Dadhyan. 
But Asvins, the divine physicians, made good his loss by joining the original 
human-head with his body. Why the Agvins joined the head of a horse 
and not of any other animal as a substitute for the human head of the Rst 
may have the reason that by virtue of their name (Afvin means ‘possessing 
horses’) the two divine physicians are especially connected with horses. 


With this newly acquired knowledge Agvins go to Kurukgetra where 
gods are offering a sacrifice. They tell the gods that they are performing a 
sacrifice without any head and a headless sacrifice is of no use. 
When the gods want to know how their sacrifice is headless, they barter out 
an offering for themselves in exchange and in lieu of that, they make their 
sacrifice complete or, in the words of the Brahmana, ‘they join the head of 
the sacrifice’ : 


तौ एतद्‌ यज्ञस्य शिरः प्रत्यधत्तम्‌ ।' 


This ‘head of the sacrifice’ is the ritualistic explanation of the rite of 
Pravargya in the Soma-sacrifice. The rite of Pravargya is the head or the most 
important part of the soma-yaga.* If one does not know the significance and 
the mystery of Pravargya, he performs a headless sacrifice. The Brhada- 


$B, XIV.1.1.19. 
Ibid., IV.1.5.15. 
Ibid., XIV.1.1.17. 
Cf. also Sayana : 


अपृशीषर्णा (यज्ञेन) अपगतशिरस्केन cases विभक्तेन यज्ञेन “| 


Pepe 
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ranyaka Upanigad explains the Madhuvidya in detail, The afca or horse 
according to it is the Sacrifice itself. It is called Afoa because it encompasses 
(a= ydpiau) the whole universe. The Pravargya is the head of this sacri- 
ficial horse.! 


Another reference in the $B states that once Indra was oppressed by the 
Asura-s. All his weapons against them failed. He then asked Vi$vakarman 
to fashion a specially effective weapon to combat the Asura-s. Visvakarman 
dug up that horse-head with which Dadhyan had preached Madhuvidya to 
the Agvins. Since it was connected with the sacrificial lore and the foremost 
of the ritualistic mystery was explained through it, it was very efficacious 
against the demons. Visvakarman thereupon fashioned a thunderbolt out of 
the bones of this head and Indra could slay all his enemies with this new 
weapon. The Vajra of Indra is made up of iron or gold in the Rgveda.® 
For the first time in the Brahmanas it is said to be consisting of bones. 


Later in the Puranas the legend of Dadhyan develops in a most remark- 
able manner. Dadhici is an epitome of selfless service and sacrifice to the 
cause of humanity. When Indra suffers defeat in a battle from 
the Asura Vrtra, the gods come to Rsi Dadhici and request his bones for 
purpose of fashioning a weapon. Dadhici gladly gives up his life for the 
sake of gods and Vigvakarman manufactures a thunderbolt out of his bones.? 


The head of horse loses its importance as the base material for the 
divine thunderbolt but not for ritualistic lore. It remains sacred and 
important in the context of Vedas and Vedic learning. This is the reason 
why Visnu puts the head of horse on his human trunk when he sets out to 
recover the Vedas through the enchanting Samavedic music. It is this 
captivating music coming out of a horse-head which makes Madhu-Kaitabha 
forget everything. The Kinnara-s or the divine musicians in later Hindu 
Mythology are also said to have alternatively the head or trunk of a horse. 


The Hayagriva form assumed by Visnu in the Mahābhārata‘ is thus not 
an Avatara in true sense of the term. Itisa temporary form. The ultimate 


ee ida 
l. For details see G. C. Tripathi, Vaidika Devatà : Udbhava aur Vikasa, Delhi, 1981-82 
Pp. 284-288. 


2. CE त्वष्टा agai gad हिरण्ययं सहस्नभूष्टि स्वपा अवतंयत्‌ । 
RV., 1.85.9. and RF., 1.52.8. 
$ Mbh. Vanaparvan; 100.21; Salya, 51.29-30; Brahma-Pur, Ch. 110; Padma, Sreli, 


Ch. 19, Bhagavata, VI.9-10. 
$ Santi, 347. 
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destruction of the demons Madhu-Kaifabha takes place with the normal form 
of Visnu. 


A beautiful wall-painting is there in the audience hall of the temple of 
Laksmr in the Jagannatha Temple of Puri. Hayagriva is sitting on a lotus in 
the midst of Ocean and the four Vedas in form of tiny children are shown 
trying to climb to his lap whom he is protecting with hislong arms. One of 
these four children is of black complexion, obviously symbolising Atharva- 
veda. The depiction here is that of Hayagriva as the Saviour of the Vedas 
and might be taken as characteristic of the tradition prevalent in Orissa in 
the medieval times. Though in older versions of the myth Hayagriva 
salvages the Vedas without killing any demon, yet he does get associated 
later with the killing of demons. It is this tradition which ultimately deve- 
lops in the Purana-s and makes Hayagriva an incarnation of Visnu. From an 
incarnation of Visnu, Hayagriva later develops into an independent Divi- 
nity. He becomes a deity whose worship should be performed for achieving 
Vedic and philosophic knowledge. In the famous Parakalaswamy Math at 
Mysore, which is a monastery belonging to the followers of Ramanuja, the 
deity Hayagriva is worshipped with great devotion and zeal. Same is the 
case with other Institutions and Establishments of  Srivaisnava-s in the South 
It may not be out of place here to mention that the ‘Purdna-purusa’ (personi- 
fication of.the Purana-s) is also conceived of as having a horse-head. Haya- 
grivaasa killer of demons develops immensely in the Tibetan Buddhism. 
Lamas during their worship always carry a wedge in their hand with the head 
of Hayagriva on it. This Hayagriva-wedge is supposed to be an effective 
weapon in the hand of a worshipper to drive away the evil forces. 


Hayagriva is thus agod who unites Buddhism with Hinduism. Thre 
is a place named Hajo situated northwards at a distance of 20 Km. from 
Gauhatiin Assam. There isa famous Hayagriva temple here worshipped 
both by Hindus and Buddhists. On a certain occasion in the year the 
temple is thronged by thousands of Buddhist pilgrims from Bhutan. The 
icon is simply an image of Buddha with some human facial features dis- 
torted into that of acquine with the help of painting. 


The learned author of Bhagavata, however, did not like the idea of 
Visnu having an additional incarnation of Hayagriva. May be because he 
did not find any references to Horse in connection with Visnu in the Vedas 
or may be that the idea of Visnu having mainly ten incarnations was 50 
firmly rooted at the time of the composition of Bhagavata—which may be 
8th c. or so—that he relegated the Hayagriva form to the sphere of Asuras. 


HAYAGRIVA AS DEMON AND GOD a 
He transformed the Divine-Form salvagin 8 the Vedas into a Demonic- 
Form stealing the Vedas and got him killed by the‘ Fish-Visnu in his 
Fish-form is a fact which is not only not mentioned elsewhere but is also 
something which sounds rather queer since this is not a form suitable for 
carrying out a fight. 


The paradoxical nature of Hayagriva and the mutually contradictory 
narrations of the Puranas regarding his nature are seriously taken note of by 
the Devibhagavatam, an Upa-purana of later origin. It tries to bring sense 
into the legend of Hayagriva by synthesizing the two opposite older versions : 
the one with Hayagriva as a divine figure and the one with Hayagriva as a 
demonic character. It narrates the story of a demon Hayagriva! who pleases 
the Mother Goddess by his penance? and wishes to be immortal when she 
wants to grant him a boon. On being told by the Goddess that death is 
inevitable for everybody born on this earth, he wishes that he may only be 
killed by another Hayagriva.? 


In the meanwhile Visnu is once asleep on his bow being tired after 
having along fight with demons. The gods want to wake him up. God 
Brahmi creates white-ants (VamrI) and asks them to cut the string of the 
bow so that the stick of the bow springs and Visnu is woken. The ants gnaw 
the string but the bow springs up so vehemently that the head of Vignuis 
cut off and hurled into the ocean. When the gods are lamenting, the 
Goddess Mahamaya appears before them and tells that this all has happened 
in a pre-destined manner. Now Tvasta shall join the head ofa horse on 
the trunk of Visnu so that he may become a Hayagiiva and may kill the 
demon Hayagriva in this form.‘ So it happens. Tvafgà joins the head of a 
horse with the trunk of Vignu and the Hayagriva form of Visnu thus comes 
into being. There ensues a long fight between Hayagriva, the Vignu and 


l. Skandha I, Adh. 5. 


^. पुरा दैत्यो महाबाहुहंयग्रीवोःतिविश्रुतः। 
TUT सरस्वत्यास्तीरे परमदारुणम्‌ ॥ 
Devibhagavata, p. 1.5.86. 
> हयग्रीवाच्च मे मृत्युर्नान्यस्माज्जगदम्बिके | 
Ibid., 1.5.100. 
4. 


हयप्रीवोऽथ भगवान्‌ हनिष्यति तमासुरम्‌ । 


पापिष्ठं दानवं क्रूरं देवानां हितकाम्यया ॥ 
Jbiid, 14.105, 
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Hayagiiva, the demon in which the demon is ultimately killed by the ७०१. 
The Devibhagavatam thus beautifully solves the problem of the dual personality 
of Hayagriva iu Indian mythology. 


The incident of the separation of the head of Visnu from his trunk has 
an old history. It has been mentioned in Maitrayani Samhita? Satapatha 
Brahmana*, Paiicavimía-Brahmana! and Taittiriya Brühmaga*. The story as 
narrated in the above texts is set purely within the framework of the Vedic 
ritual. Visnu in all these references is identical with Yajfz or Sacrifice. The 
head of Visnu is identical with the rite of Pravargya since Pravargya is the 
most important rite of a Semajaga. Pravargya is also identical with the sun 
in the sky since in the ceremony of Pravargya milk is cooked in a round 
earthen vessel which starts glowing after sometime due to excessive heat. 
Visnu is thus Yajia, the Yajita is identical with the Universe and Pravargya is 
identical with the head of Visnu which is the sun. In other words, pravargya 
in the Somayaga occupies the same position as the sun in our Universe. We 
have already seen above that Pravargya is also the head of Horse (A$va) 
which is identical with Sacrifice. 

The story goes further in the Taittiriya Brahmana*. After the head of 
Visnu is hurled asunder, the gods come to Agvins. They request them, the 
divine physicians, to set back the head of Visnu on his trunk. The Aévins 
demand a share in the sacrifice and put back the Pravargya on the trunk of 
Visnu who is identical with the sacrifice. ‘With the joining of the rite of 
Pravargya to the Soma-sacrifice, the Yajfa becomes complete in all respect : 

तौ एतद्‌ यज्ञस्य शिरः प्रत्यधत्ताम्‌ यत्‌ प्रवग्यंः । 
यत्‌ प्रवग्यं प्रविनक्ति यज्ञस्येव तच्छिरः प्रतिदधाति-।९ 


1. इति श्रुत्वा वचस्तेषां त्वष्टा चातित्वरान्वितः | 
वाजिशीर्प चकर्ताशु खड्गेन सुरसन्निधौ ॥ 
विष्णोः शरीरे तेनाशु योजितं वाजिमस्तकम्‌ । 
हयग्रीवो हरिर्जातो महामायाप्रसादतः li 
कियता तेन कालेन दानवो मददपितः | 


निहतस्तरसा संख्ये देवानां रिपुरोजसा ॥ 
Ibid., 1.5.118-110. 


2. 4.5.9. 

3. 14.1.1.13. 
4. 7.5.6. 

5. 5.1.1-7. 

6. 5.1.7. 


7. Tait, Br., 5.1.7, 
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It is not mentioned in any of the above mentioned Brahmanas what type of 
head Aévins actually put on the trunk of Visnu, the Sacrifice. However, the 
story at this stage gets connected with the Dadhyan-Agvin story. Since in the 
legend of Dadhyai, the Agvins put the head of a horse (being Asvins !) on the 
body of Dadhyan for learning Madhuvidya, in the story of Taittiriya Brahmana 
they are supposed to do the same with Visnu. The Devibhagavata, at least, 


takes itinthis way and develops the concept of the Hayagriva form of 
Visnu. 


It might have been clear from the above that the divine form of 
Hayagriva is a natural development of the older ritualistic notions connected 
with the Head of Horse as a preacher of Vedic knowledge whereas the con- 
cept of Hayagriva as a demon is a later and irregular ramification of the 
myth and hence does not develop further. 


The above investigation into the origin and development of the concept 
of Hayagriva is a nice example of the process through which ritualistic 
notions and speculations give rise to significant legends and sometimes even 
culminate in the concept of a divinity which gradually acquires a distinct 
personality with a specific function and develops into an object of religious 
worship. 


श्रुतिसम्मतो विवतंवादः 


रामनारायण त्रिपाठी 


जगदुत्पत्तिविषये वहुधा वदन्ति वादिनस्तत्र मुख्यरूपेण चत्वार आरम्भसङ्घातपरिणाम- 
विवतंवादा वंशेषिकवौद्धसांख्यवेदान्त्यभिमताश्चर्चाविषयाः प्रसिद्धाः सन्ति । उक्तञ्च सर्वज्ञात्म- 
मुनिना संक्षेपशारीरके-- 


आरम्भवाद: कणभक्षपक्षः सङ्घातवादस्तु भदन्तपक्षः। 
सांख्यादिपक्षः परिणामवादो वेदान्तपक्षस्तु विवतंवाद: u' 


तत्र विवतंवाद एव श्रुतिसम्मत wena fen सन्तिष्ठन्ते । श्रुतिरेव 'वाचारम्भणं 
विकारो नामधेयं मृत्तिकेत्येव सत्यम्‌, 'त्रीणि रूपाणीत्येव सत्यम्‌", ख्पेष्वपि सत्यं सन्मूलाः 
सौम्येमाः प्रजाः सदायतनाः सत्प्रतिष्ठाः'' इत्यादिवाक्यं विका रस्य घटादिपदार्थेस्य शब्दालम्बनः 
मात्रोक्तूया मृत्तिकेत्येवकारणमातस्य सत्त्वोक्त या स्वयं विवतंवादं स्थापयति । ननु 'सच्च त्यच्चा- 
भवत्‌ ` 'तदात्मानं स्वयमकुरुत 'तदेक्षत बहुस्यां प्रजायेयेति । तत्तेजोऽसृजत” इत्यादिश्रुतिषु 
चिदात्मनो जगद्रूपेण परिणामश्रवणात्‌ परिणामवादोऽपि भुतिसम्मतो भवितुमर्हतीति चेन्न 
“सदेव सोम्येदमग्र आसीदेकमेवाढ्वितीयम्‌'* 'तत्सत्यम्‌'` इत्युपक्रमोपसंहारयोरखण्डाइतवस्तुसत्यः 
त्वावगमे विरोधप्राप्तिसंभावनायां वाचारम्भंणेत्यादिवाक्येन विवतंबादमाञ्मित्य परिणामवादस्य 


——— 
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परमाथंत्वनिरासात्‌ । न च “तदनन्यत्वमारम्भणशब्दादिभ्य:'' इति सूत्रेण सूत्रकारो महषिव्या- 
सोऽपि कार्यस्य कारणाभेदमाचक्षाणः कारणं च सत्यं तदभिन्नं कार्यमपि quf कार्यका रणयोस्ता- 
त्त्विकान्यथाभावं दर्शयन्‌ परिणामवादमेव व्यवास्थापयदिति वाच्यम्‌, सूत्रकारेण 'येनाश्रुतं 
श्रुतम्‌'` इत्यादिना एकविज्ञाने सर्वंविज्ञानप्रतिज्ञया सर्वात्मत्वविषयविषयकवावयोप क्रममनुसृ- 
त्यानेन सूत्रेण विकारस्य मृषात्मत्वं प्रतिपादयता श्र्‌ त्युक्तस्य विवर्तवादस्य सिद्धान्तितत्वात्‌ । 
तच्चेत्यम्‌ सूत्रकारः कार्यस्य कारणानन्यत्वे आरम्भणशब्दादिपदेन वाचारम्भणत्यादिश्ुत्यथंमेव 
हेतुत्वेनोपस्थापयति श्रू तिश्‍च विकारस्य मृषात्मत्वं साधयति । मृषात्मता च परिणामवादे न 
संघटते परिणामस्याऽपि सत्यत्वात्‌ किन्तु विवतंवादे घटते विवतंस्य मृषात्वात्‌ | अतश्च सूत्रे त्तद- 
नन्यत्वं न तदभिन्नत्वमपि तु पृथक्सत्त्वाभाव एवार्थः स च परिणामेऽसिद्धः, परिणामे स्वल्पभेदे 
सत्यपि कार्यकारणयोः पृथक्‌त्वस्यापि सत्त्वाद्‌ विवतंस्य न पृथक्सत्त्वम्‌, अतः कार्यकारणयोरं- 
शतोऽविभागमाशङ्क्यांशतो प्रतीयमानस्य भेदस्य मृषात्वे विवर्तवाद एव सूत्रसम्मतोऽथः | ननु 
“भोक्त्रापत्तेरविभागश्चेत्‌ स्याल्लोकवत्‌”\ सूत्रेण यथालोके समुद्रो वीचितरङ्गवुद्बुदादिविकार- 
रूपेणानेकविधस्तर्थंव ब्रह्मापि परस्परविलक्ष णचेतनाचेतनविचित्नप्रपञ्चात्मना बहुविधमिति प्रकटय 
सूत्रकारेण परिणामवादोऽपि स्वीकृत इति चेन्न 'तदनन्यत्वम्‌'* इति ga विवर्तवादस्य सिद्धा- 
न्तितत्वात्‌ । न चोभावपि पक्षौ सिद्धान्तत्वेनाभिमताविति वाच्यम्‌, विरुद्धयोरुभयोः संमतत्वायो- 
गात्‌ अतः परस्परविरुद्वपक्षद्वयेऽन्यतरेकपक्षस्वीकारस्य युक्तत्वे प्राप्तेऽद्वैतविरोधिनः परिणामपक्षस्य 
व्यावृत्तयेऽद्वं तसिद्धान्तानुसारं पूवं विवतंवादमङ्गीङ्ृत्य विरोधः परिहृतः सूत्रकारेण । एवं सति 
“लोकवत्‌'* सूत्रे काऽऽवश्यकता परिणामवादस्थापनस्येति न शंक्यम्‌, यतो हि संसारस्योत्पत्तावार- 
म्भसंघातपरिणामविवतंवादान्‌ वदन्ति वादिनस्तत्ाद्यौ चात्यन्तिकभेदाश्रयावारम्भसंघातपक्षौ 
श्रतिप्रतिपादितादवत सिद्धान्तविरोधित्वादुपेक्ष्य स्वानुकूलत्वेनेतरयोद्व॑योः परिणामविवतंयोः परिणा- 
मस्य विरोधित्वेऽपि विवतं सिद्धान्तयितुंपूर्वेभूमिकारूपेण परिणामवादमपि संगृहीतवान्‌ सूत्रकारः | 
अपि चारम्भसंघातवादोत्थितमद्वंतप्रतिकूलं कारयंकारणयोराश्चयभेदरूपं विरोधं परिहतुंकामः 
सूत्रकारः समुद्रतरङ्गादेरिव कार्यका रणयोरभेदेऽपि नामाकारादिरूपेणेषद्भेदेन लोके कायंकारणभाव 
उपपद्यते नात्यन्तभेदेनेति स्वारस्यबलादागतं पराभिमतसिद्धं परिणाभवादं स्वसिद्धान्तविवतंवादेन 
सह 'स्याल्लोकवत्‌'* सूत्रेण संजग्राह न तु सिद्धान्तरूपेण | अथवा-परमतनिरासार्यव परिणामवा- 
दो$पक्वबुद्धिप्रतिबोधनाथं संगृहीतवान्‌ अभ्युपगमवादेन न तु सिद्धान्ततयेति | तदूयथा-परिणाम- 
बिवर्तेमध्येऽपि विवतंवादात्‌ qd जगत्कारणेऽद्वते वेदान्तसमन्वयस्य भोक्तृभोम्या दिभेदग्रा हिप्त्य- 


Wo Fo २.१.१४ 
छा० उ० ६.१.३ , 
Wo qo २.३.१३ 
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क्षादिप्रमाणविरोधशंकानिराकरणाय परसंमतं परिणामवादमभ्युपगम्य 'भोवत्नापत्तेरविभागश्चेत्‌ 
स्याल्लोकवत्‌'' इति सूत्रमवतायं विरोधफरिहारे प्रवृत्तवान्‌ सूत्रकार: । तदित्थम्‌-यद्चद्वंतमेव 
तत्त्वं ताह भोक्तृभोग्यादिबिकारभेदे प्रत्यक्षानुभवविरोधाः, भोक्तुभोग्यादिविकारंक्ये सवंसांक- 
afa, इति विरोधं 'भोक्त्रापत्तेरविभागश्चेत्‌? इति सूत्रांशेनो द्भाव्य “स्याल्लोकवत्‌' इति 
भागेन सवेस्य ब्रह्माऽभेदेपि न भोक्त्रादेः संकरो जलस्वरूपाऽभेदेऽपि तरङ्गादेरिव परिणामभेदोपत्ते- 
रिति परिहारं कुर्वन्‌ प्रावर्तत i 


ननु कि विवर्तवादेन सा विरोधशंका परिहर्तूमशक्या यत्‌ परिणामवादमभ्युपयम्य निरा- 
कृतेति चेन्न विवतंवादेनापि विज्ञजनं प्रति परिहृतः शक्यत्वे मन्दर्मात प्रति परिणामवादेन विरोधः 
फरिहारस्य सुकरत्वात्‌ । अपि च दृष्टलौकिकघटपंटादिविभिन्नविषयकप्रवृत्त्यादिव्यवहारस्य परि- 
रक्षणाय कर्मकाण्डावगताग्निहोत्राद्यनुष्ठानविधायकविध्युपयोगहेतवे शास्त्तोक्तब्राह्मणवधादिनिषेध- 
विधायकोपयोगहेतवे च परिणामवादाभ्युपगमः | अस्यायमभिप्रायः-पूर्वमेव विवतंवादेन भेदरूपस्य 
विरोधस्य परिहारे कतृ कर्मफलभेदाभावादुपास्योपासकादिभेदनाशाच्च कर्मोपासनाझसंभवात्‌ 
क्रियाविधायकशास्त्राणामुपासनाविधायकशास्त्राणां निषिद्धकमं निवारणपरकनिषेधशास्त्राणां च 
प्रामाण्याभावः प्रसज्येत । युक्तञ्चाद्तज्ञानेऽधिकारिसिद्धये कर्मविध्यादीनामुपयोगित्वम्‌ अतः 
सोऽपि वादः सूत्रित: । यद्चेवं तहि पूर्वोक्तत्वादपेक्षितत्बाच्च परिणामवाद एवात्र सिद्धान्त इति चेन्न 
नहि केवलं प्रागुक्तिमात्रेण कस्यचित्‌ सिद्धान्तत्वात्‌ | अद्वसशास्त्रेऽद्वतोपपादकत्वाद्‌ विवतंवाद- 
स्येव साक्षादभिमतत्वेऽपि परिणामवादमुखेन कार्यकारणयोरत्यन्तभेदनिरासेन qd परिणामवादः 
मपेक्ष्य तत्पश्चात्‌ परिणामवादसंमतं भेदं निराकुर्वता सूत्रकृता विवतंस्य मुख्यत्वं सूचयता विवर्तो- 
पायत्वात्‌ परिणामस्य प्रथमोक्तत्वात्‌ | यद्येवं विवतंवाद एव मुख्यत्वेनाभिप्रेतस्तहि मुख्यं प्रथमं 
सूचयितुं युक्तः पश्चादमुख्यमिति चेन्न आरम्भसंघातवादनिराकरणे परिणामवादनिराकरणे चोभः 
यत्न विवर्तवादस्य व्यापारे गौरवात्‌, परिणामपूवंकत्वेनास्य विवतंनिरूपणस्य परिणाम निरूपण- 
सापेक्षत्वात्‌ । प्रथमं परिणामवादे निरूपिते सति आरम्भणादिवचनेन विवतंवादं वक्तुं शक्नोति 
नान्यथा कार्यकारणस्य स्वरूपस्याप्रतीतौ तस्य मिथ्यात्वप्रतिपत््ययोगात्‌ | 


यथा लोके प्रासादमधिरोढुमिच्छुना पुरुषेण सोपानपरम्परयव क्रमश आद्पदस्थानानुसार 
प्रासादभूवमधिरोढुं शक्यते, एवं शास्त्रेऽपि प्रथमं सृष्टिवाक्येरीषद्भेदान्वितपरिणामप्रतिपादनेन 
जगद्ब्रह्मणोः कार्यकारणभावमुपपाद्यारम्भणाधिकरणे विवतंसिंद्ध्यथं परिणामेन प्रसक्तस्येषद्‌- 
भेदस्य सत्यत्वं निषेधति | विवतं सिद्धिस्तु कारणात्‌ कार्यस्य भेदादिसत्यत्वनिषेधे एव स्यात्‌ स च 
निषेधो ब्रह्मणि प्रपञ्चभेदप्रसङ्गे सत्येव भवति इति ieee NEN 
विवतंवादस्य च क्रमो युज्यते । अतः परिणामविवतंवादयोद्‌ ष्टान्तसाम्यात्‌ पोर्वापयंभावादुपायो- 
पेयभावादधरोत्तरभूमिभावाच्च वेदान्तशास्त्रे प्रथमं विवतंवादस्य पूवं भूमिकात्वेन प्रथमं परिणाम- 
वादे (जगत्कारणतया ब्रह्मसिद्धघथं कार्यकारणभावेन जगतो ब्रह्मपरिणामत्वे) निरूपिते, भेदा- 
भेदसिद्धे सति विवतंवादः (कूटस्थस्य ब्रह्मणो मृदादिवत्‌ परिणामानुप्रपत्तिप्रतिभासात्तदुक्तः कार्ये- 
———— 
१ तत्रव २.३.१३ 
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कारणभावो विवतं एवं) भेदस्य तात्त्विकत्वनिरसनादनायासेनायाति । ननु प्रथमश्रृतानुसारेण 
चरमश्रूतं नेयमिति न्यायात्‌ 'एकेन मृत्‌पिण्डेन सवं मृन्मयम्‌?' इत्यादि प्राथमिकपरिणामोवत्‌यनु- 
सारेण वाचारम्भणमित्यादि विवतंवाक्यं व्याख्येयमिति चेन्न 'कथं नु भगवः स आदेशो भवति’ 
इति चोद्यपूवंक “मृत्तिकेत्येव सत्यम्‌”' इत्यन्तेन परिणाममृपात्ववर्णनेन प्रतिज्ञाताद्व॑तसा्नाद्‌ faa- 
तोपायत्वेम श्रुतिसूत्रा भ्यां प्रथमं परिणामस्योक्तत्वान्नतु तात्पर्येण यथा लोके जनता साध्यं प्राप्तु 
साधनं पूर्वमनुतिष्ठति तर्थवात्न ज्ञेयम्‌ । 


तदेवमभ्युपगमसिद्धान्तेन सांख्यादिशास्त्रसिद्धः परिणामवादमाश्चित्य सूत्रकारः श्रुतिश्च 
विवतंप्रतिपादनाय पूर्वभूमी स्थित्वा तमाह | नहि अभ्युपगमसिद्धान्त्गेततयाऽभ्युपगमे साक्षात्‌ 
सिद्धान्तो भवितुमहंति । 


ननु विवर्तोपि कारणगतरूपान्तरापत्तिरूपत्वात्‌ परिणामप्रभेद एवेति चेन्नोभयोलंक्षण- 
भेदात्‌ । परिणामलक्षणं हि एकस्य सावयवस्य कारणस्य पूर्वाकृतिपरित्यागपुर्वकभिन्नाकृतिग्रहण- 
मुखेन तात्त्विकनानाकार्यरूपत्वम्‌, यथा पृथिव्याः सस्यसृष्टिः। विवर्तलक्षणन्तु एकस्य निविकार- 
स्यात्यक्तपर्वस्य कारणस्य पूर्वरूपापरित्यागपूर्वंकभिन्नाङतिग्रहणमुखेन स्वाभिन्नमिथ्यारूपान्तर- 
दर्शंकत्वम्‌ | 


नन्वेवमुभयोः श्रुतिसिद्धत्वात्‌ कथं feat एव सिद्धान्त इति चेदुच्यते--'तर्दैक्षत बहु स्यां 
प्रजायेय, “तत्तेजोऽसृजत” इत्यादिना स्वात्मन एव वहुरूपसुज्यश क्तिमत्त्वेन विचित्रप्रपठचात्मना 
परिणामं प्रतिपाद्य तदनन्तरं 'वाचारम्भणं विकारो नामधेयम्‌'* 'यदग्ने रोहितं रूपम्‌”' 'त्नीणि 
रूपाणीत्येव gaq इत्यादिना परिणामभिथ्यात्वं ब्रुवाणा ्तिनिविकारसन्मात्रस्यव मृषाप्रप- 
arena विवतंमानत्वं व्यवस्थापति स्म। अर्थाद्‌ विचित्नानेकसृज्यशक्तित्वेन ब्रह्मणोऽपि सावय- 
त्वाङ गीकारात्तस्मिन्नास्ति परिणामलक्षणयोगिता पुनर्वाचारम्भणगिरा सृज्यशक्तीनां मायात्व- 
स्याथंत उक्तत्वाद्‌ विशुद्धचिदेकरसस्यात्मनो या मायाशक्तयस्ताभिविचित्ररूपान्तरापत्तिविवतं 
एवेति साक्षादभिमतं श्रृतिदंशंयति । 


यदा चँवं सृष्टिप्रतिपादकच्छान्दोगयश्रुतिपू्वोत्तरवाकयपर्यालोचनेन विवर्तवाद एवाभिमतो 
वस्तुगत्या ब्रह्मणः स्वतो निरवयवत्वेन परिणामलक्षणयोगित्वाभावात्‌ तदा 'इन्द्रो मायाभिः पुरुरूप 


— 


छा० do ६.१.४ 
qda 

तदेव 

तत्रैव ६.१.४ 
तत्रैव ६.४.१ 
aaa 


4^ 95 NWN -5 


श्रुतिसम्मतों विवतेवाद: 509 
ईयते'' 'मायां तु प्रकृति frea” 'अज्ञानेनावृतं ज्ञानम्‌" 'संभवाम्यात्ममायया?* 'ज्ञानस्वरूप- 
werd निमंलं परमार्यतः । तदेवाथंस्वरूपेण भ्रान्तिदंशनतः स्थितम्‌”' इत्यादि श्र्‌ तिस्मृति- 
वचनजातमपि विवर्ताश्रयणे सति सन्‌ घट इत्यादिप्रतीतिवलात्‌ पूर्वमविचारदशायां परमार्थतया- 
दुतस्य कार्यकारणरूपेण विभक्तस्य निखिलप्रप्चस्य वस्तुतत्त्वम्देनपरं घटते न तु परिणामपक्षे | 


अतो विवर्त एव सिद्धान्तः पराभिमतो परिणामवादोऽभ्युपगममावेण सिद्धान्तकोटावभिः 
निविष्टः । 


— 


qo go ४.५.१९ 
श्वे० go ४.१० 
गीता ५.१४ 

ततेव ४.६ 

विष्णु पु० १.४.४० 


HX a 29 -o 


काव्य को आत्मा का प्रश्न और रस को स्थिति 


राममूर्ति त्रिपाठी 


भारतीय चिन्तकों की यह सरणि सी हो गई है कि सार तत्त्व के चिन्तन सन्दर्भ में वे 
शरीर ओर आत्मा का रूपक पकड़ लेते हैं । काव्य के सन्दर्भ में आत्मा का अभिप्राय उस सार 
तत्त्व से है जिसके सद्भाव से कवित्व का समुदय और असद्भाव से अनुदय हुआ करता है । औरों 
का तो पता नहीं, नाट्यणारत्रकार ने जब यह कहा- “इतिवृत्तं तु नाट्यस्य शरीरं परिकीतितम” 
तब निश्चय ही वे नाट्य में आत्मा की स्थिति मानते थे, बात करते थे। नाट्य का इतिवत्त यदि 
शरीर है-- तो रस निश्चय ही शरीरी या आत्मा के रूप में स्वीकृत किया गया है । 


नाट्य के क्षेत्र में ही नहीं, श्रव्यकाब्य के क्षेत्र में भी गणेश त्यम्बक देशपाण्डे ने अपनी यह 
स्थापना दी है कि भारतीय काव्यशा स्त्रियों ने एक स्वर से रस को ही काव्य की आत्मा स्वीकार 
किया है। स्थापना के पक्ष में उन्होने प्रचुर तक दिये हैं पर मैं इससे सहमत नहीं हूं । कारण बहुत 
से दिये जा सकते हैं- पर यहां सबका उल्लेख सम्भव नहीं है । एक बात यह अवश्य है कि जब 
आचार्यगण स्पष्ट कहते हैं-- “अलड कार एव काव्ये प्रधानम्‌”, “रीतिरात्मा”, “काव्यस्यात्मा 
घ्वनिः”, “काव्यस्यात्मा स एवार्थः”, “वक्रोक्तिः काव्यजीवितम्‌” तब मुख्यार्थवाध के अभाव में 
इन्हें लाक्षणिक कैसे मान लिया जाय? रीतिवादी यदि “ओजः कान्तिमती गौडीया” को अतत्व- 
भूत रीति-अनात्म तत्त्व कहता है- तो “दीप्तरसत्वं कान्तिः” की अवमानना नहीं है? और है 
तो रस की आत्मरूपता इन्हें किस प्रकार सह्य है? जब कुन्तक स्पष्ट कण्ठ से कहते हैं “शब्दार्था- 
वलंकायौं', “वर्णेनाविषयवस्तुनः शरी रमेवालंकायंतामेवाहृति” शब्दार्थं काव्य का शरीर है और 
वही अलंडः कायं है- तब कंसे कहा जाय कि उनकी दृष्टि में अलडः कायं रस है? जो आचाय दो- 
दो जगह अवधारणार्थक एवकार का प्रयोग करता है- उसके निश्चय पर किस प्रकार संदेह किया 
जाय ? du कहने के लिये “औचित्य रससिद्धस्य स्थिरं काव्यस्य जीवितम्‌” तथा 'काव्यस्यात्मा 
चमत्कृतिः' भी कहे गये हैं-पर इनमें दोनों ही रस के संदर्भ मे एक साधन और दूसरा साध्य है 
अतः ये दोनों ही रस विरोधी नहीं हैं- इन्हें रस के प्रतिपक्ष में किस प्रकार रखा जाय? “ओचि- 
त्योपनिबन्धस्तु रसस्योपनिषत्‌ परा” तया “रसे सारश्चमत्कारः सवंताप्यनु्ूयते" जेसी रसवादियों 
को स्वीकृतियाँ प्रमाण हैं । 
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निष्कर्ष यह कि काव्य में आत्मा के प्रश्‍न पर विवाद है । काव्य की आत्मा के सम्बन्ध में 
काव्यशास्त्रियो ने निर्माण की दृष्टि से तो सोचा ही है ग्रहण की दृष्टि से भी विचारा 1 पहली 
दृष्टि से किये गये चितन के परिणामस्वरूप अलङ्कार, गुण और वक्तता के मतवाद आये हैं 
और दूसरी दृष्टि से होने वाले विचारों की दृष्टि से ध्वनि और रस के वाद उपजे हैं । कतिपय 
चिन्तकों की धारणा है कि अलडः कारवादी ही अलङ्कार को सारतत्त्व नहीं मानते, रीतिवादी भी 
'काव्यं ग्राह्ममलंकारात्‌', 'सौंदयंमलडः कारः' के द्वारा अलइ कार की सारवत्ता में सहमति प्रकट 
करते हैं-- साथ ही जब वक्रोक्तिवादी भी “वक्रोक्ति' को काव्य जीवित कहकर 'वक्रोक्तिरलडः- 
कृतिः' कहता है तव वह भी अलडः कार का महत्त्व मान लेता है। संक्षेप में. कहा जाय तो ये तीनों 
ही अलडझ कारवादी हैं । इसी प्रकार जब ध्वनिवादी भी अंततः रस-ध्वनि को ही काव्य की 
आत्मा स्वीकार कर लेता है-- तो वह भी एक प्रकार से रसवादी ही हो जाता है । इस प्रकार 
कुल मिलाकर दो ही मतवाद ठहरते हैं । किसी चिन्तक ने और आगे बढ़कर यह कहा कि विचार 
किया जाय तो अलङ्‌कार भी अंतत: “रस” का अङ्ग ही है और क्रोचे का सहारा लें तो कहां 
अङ्ग और कहां अज्जी-- जो कुछ है- वह एक (-रस) ही । इस प्रकार देशपाण्डे का मत अन्यथा 
पुनरुज्जीवित हो उठता है । लेकिन इस सव का उत्तर तो इतना ही पर्याप्त है कि यंदि यह 
तत््ववोध आरम्भ में ही हो गया होता- और इसी भूमिका पर सव कुछ कहा गया होता- तो 
परस्पर खण्डन-मण्डन ही न होता । ये सब वाते जिस एकोन्मुखी समझ से की जा रही हैं, वही 
सवके-- सब मतवादों के मूल में नहीं है । दूसरे अलङ कारवादी, रीतिवादी तथा वक्रोक्तिवादी 
की 'अलंकार' सम्बन्धी धारणाएं भी एक नहीं हैं । अलङ,कारवादी अलङ कार और गुण में अन्तर 
नहीं मानता, रीतिवादी मानता है-- इसी प्रकार जब वक्रोक्तिवादी अलङकार्य को ही अलडः- 
करण अथवा दोनों को अपोद्धा रबुद्ध या दो मानता है और तत्त्वतः एकतो वया वह बही कहता 
है जो गुण और अलङ कारवादी कहते हैं? कभी नहीं। इसी प्रकार जब ध्वनिवादी "ध्वनित 
रस' को ही काव्यात्मा कहता है तव कया वह उस रसवादी से अपने को भिन्न नहीं कहता जो 
भट्टनायक और महिम की भांति किसी भी स्थिति में रहने वाले 'रस' को काव्य की आत्मा 
कहता है ? 


हां, कहना हो तो यह कह सकते हैं कि पूर्वी और पश्चिमी, प्राचीन और अर्वाचीन सभी 
आचायें कला अथवा काब्य का केन्द्रीय तत्त्व 'सौन्दर्य' को मानते हैं और 'सौन्दयं का निर्धारक- 
निकप $— आह्लाद और 'रस' आह्लाद ही तो है । अतः सारा काव्यचिन्तन 'रस' पर आकर 
केन्द्रित हो सकता है | विषय को बहुत विस्तृत फलक न देकर केवल भारतीय काव्यचिन्तन के 
परिवेश में कहें तो फिर भी कह सकते हैं कि काव्य की आत्मा के प्रश्‍न को लेकर भारतीय 
काब्यशास्त्रियों में मतभेद है । वह इस प्रकार है- अलंकारवादी आचार्यं भामह सौन्दयं तत्त्व 
मानते हुये भी जब “न कान्तमपि निर्भूषं विभाति वनिताननम” कह उठता है तब वह 'सहज' 
नहीं 'आहायं' सौन्दर्य को काव्य के लिये आवश्यक मानता है। इसी प्रकार जब रीतिवादी वामन 
तारुण्य से अपने 'गुण' को उपमित कर 'अलङ कार” की तुलना में उसे प्राथमिकता देता है तब 
बहु 'सहूज' सौन्दयं को प्राथमिक महत्त्व देता है । कुन्तक ने दोनों को आत्मसातु करते हुये कहा 
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“सहजाहायंक विकौशलशा लिनी (वक्रता) यद्यपि वामन 'सहज' के साथ 'आहायं' को भो 
स्वीकार करते हैं- फिर भी 'सीन्दर्य' को जहां अलङूकार ओर रोतिवादी शब्दार्थ शरीर का 
आश्रित मानते हैं-- वहां कुंतक शब्दार्थ को अलंकार्य कह कर भी अर्थ के जिस परिस्पन्दमय 
आन्तरिक स्वभाव को उससे अभिन्न कर देते हैं एक विशिष्ट काश्मीरी शेव दर्शन की भूमिका 
पर-- वह AAS कारवादी और रोतिवादी से उनकी सौन्दर्य सम्बन्धी दृष्टि को भिन्न कर देता 
है । रसवादी और ध्वनिवादी तो अलड कायं 'रस' को ही मानते है- अभिधा और अधिक से 
अधिक लक्षणा तक की सामथ्र्य से संवलित शब्द तया अर्थ को वे शरीर ही मानते है- aas- 
कार्ये शरीरी नहीं । 


काव्य की आत्मा के प्रश्‍न पर सर्वाधिक उभर कर निकट आने .वाले दो ही मतवाद अधिक 
ध्यान देने योग्य है- निर्माण की दृष्टि से विचार किये जाने के परिणामस्वरूप प्रसूत वादों में 
'वक्तोक्तिवाद' और ग्रहण दृष्टि से प्रादुर्भूत 'रसध्वनिवाद' । इस संदर्म में आनन्दवद्धंन, कुन्तक और 
अभिनवगुप्त के विचार अधिक महत्त्वपूर्ण हैं। मैं इस ऐतिहासिक क्रम को मान कर चलता हूं कि 
पहले आनन्दवर्धन, फिर कुन्तक att तब अभिनव गुप्त। तीनों ही आचाय अंद्यवादी 
काश्मीरी शैव दर्शन के अनुयायी, प्रवर्तक और पोषक हैं। 

इसके पूर्व कि ग्रहण और निर्माण की दृष्टि से एक दूसरे के नजदीक आने वाले रसध्वनि 
तथा वक्रोक्ति की आपेक्षिक महत्ता का निर्धारण करें- यह तो देख लें कि 'वक़्ता' और 'रस' 
काव्य की आत्मा हो भी सकते हैं क्या ? कुन्तक की वक्रता Q— वत्त्वं कविव्यापारः-- प्रसिद्ध- 
प्रस्थानव्यतिरेकी कविगतव्यापार और रसध्वनिबादी का रस है सहृदय-गत चव्येमाणात्मिका 
प्रती तिविशेष । निष्कर्ष यह कि एक कविगत है और दूसरा सहृदयगत । यदि काव्य शब्दार्थमय है 
तो इन दोनों में से एक भी काव्यगत नहीं है । फिर भी काव्य की आत्मा से इन दोनों का वया 
संबन्ध? 

वैसे इस प्रश्‍न पर अन्यत्र (वीणा) मैंने विचार किया है-- जिसका सारांश यह है कि यदि 
काव्य की उपमा-जैसा कि अभिनवगुप्तपाद ने कहा भी है-बीज, वृक्ष और फलात्मक परिणति- 
से दी जाय, तो कहना पड़ेगा कि काव्य का अस्तित्व कवि के हृदय से लेकर शब्दात्मक प्रकाशन 
द्वारा सहृदयगत रसात्मक परिणति तक व्याप्त है । इस प्रकार काव्य का अस्तित्व यदि इतनी 
व्याप्ति के साथ मान लिया जाय तो उक्त समस्या का निवारण हो जायगा। समग्रता में 
काव्य का स्वरूप और उसकी व्याप्ति समझ लेने पर लक्षणा द्वारा उसके किसी खण्ड में उसकी 
स्थिति मानी जा सकती है । काव्य के इस व्यापक रूप में 'कवि-व्यापार' भी है और “रसात्मक 
परिणति' भी । अतः निर्माण की दृष्टि से एक को और ग्रहण की दृष्टि से दुसरे को काव्य की 
अंतरात्मा कहा जा सकता है । वास्तव में ध्वनितरसवादी और वक्रोक्तिवादी दोनों ही इस तथ्य 
से सहमत है कि आह्लादमय दशा से ही काव्य निकलता है और आह्वाद ही में उसकी परिणति 
होती है । ठोक ही है जो अपने बीज भाव में जैसा होगा, परिणति में भी वह वसा ही होगा । 

'ध्वनि' और “रस! का जैसा अमिट प्रभाव कुन्तक पर है वेसा ही अनिवार्यं प्रभाव कुन्तक 
का अभिनव गुप्त पर भी है । कुन्तक की ही भांति अभिनव ने भी यहू स्वीकार किया है कि 
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काव्यगत सौन्दर्य का मूल माध्यम है-- वक्रता या वक्रोक्ति । अभिनव ने 'नाट्यमेव रसः' 'का 
अभिनवभारती में समर्थन किया था-- उन्हें श्रव्यकाव्य पर रसात्मकता का वितान फंलाने में 
कठिनाई का अनुभव हुआ था--तभी कहा था कि जिस प्रकार नाट्य में लोक-धर्मी और नाट्य- 
धर्मी होते हैं उसी प्रकार काव्य में स्वभावोक्ति और वक्रोति होती है । नाट्य का लोकधर्मी 
और काव्य की स्वभावोक्ति-दोनों को कुन्तक और अभिनव-दोनों ही ने 'लोचन' और 'वक्रोक्ति- 
जीवित! में भित्ति स्थानीय माना है तथा नाट्यधर्मी और वक्रोक्ति को सोन्दर्याधायक माध्यम । 
नाट्यधर्मी और वक्रोक्ति द्वारा लोकधर्मी और स्वभावोक्ति को खचित चित्र द्वारा सुन्दर और 
सरस बनाया जाता है । इसी लिये कुन्तक ने कहा है कि यदि वर्णनीय पदार्थ स्वभावात्मा फलक 
ही अनुत्कृष्ट होगा- तो वक्रोक्ति उससे अभीष्ट प्रभाव उत्पन्न नहीं कर सकती । इसीलिए कुन्तक 
का अभिमत है कि यह वक्रता ही है-- कवि-त्र्यापार है जो वर्णनीय पदार्थ स्वभाव को सुन्दर 
तथा सरस रूप में प्रस्तुत करता है । जो पदार्थ को सुन्दर तथा सरस रूप में प्रस्तुत न करे वह्‌ 
कवि-व्यापार ही नहीं है । कुन्तक मानते हैं कि कुछ पदार्थ तो ऐसे होते हैं, जो सहज सुन्दर होते 
हैं । कवि-व्यापार उस लीन सौन्दर्य को कुरेद कर ऊपर कर देता है । कुन्तक मानते हुँ कि वक्रता 
का परम रहस्य 'स्वभावस्याञ्जसेन प्रकारेण परिपोषणम्‌' ही है । उत्कृष्ट स्वभाव वाले वर्णनीय 
पदार्थं में लीन सौन्दर्यं को बिना किसी प्रकार की प्रौढोक्तिवश आलङ कारिक लेप लगाये उभार 
देना चाहिए | वक्ता का उत्कृष्टतम रूप कुन्तक के मत से यही है। रसात्मकता ही इनके मत 
से उत्कृष्ट स्वभाव है । इस प्रकार एक ने 'वक्रता' के सन्दर्भ में रस का और दूसरे ने रस के 
सन्दर्भ से वक्रता की उपादेयता की वात समान बल से कही है। कुन्तक ने लोकोत्तर आह्वादकारी 
वैचित्र्य की सिद्धि में 'वक्रोक्ति' की और अभिनव गुप्त ने काव्योचित सौन्दर्य और तज्जन्य 
आह्वाद की सिद्धि में स्वभावोक्ति से भिन्न वक्रोक्ति को वात कही है । जिस प्रकार कवि-व्यापार 
वक्रता का उत्कृष्ट रूप रसादिमय स्वभाविक सोन्दयं को सहज उभार देने में है उसी प्रकार 
आनन्दवर्धन का कवि-कर्म भी विभावादिसंयोजन में है । 


“व्यापारवदसाधारणं कारणं करणम्‌” वाले प्राचीन करण-स्वरूपवादी आचायों के मत से 
“प्रतिभा' कवि-च्यापार ही है और शक्ति, व्युत्पत्ति और अम्यास-मिलित रूप में करण या हेतु । 
पण्डितराज जगन्नाथ “फलाव्यवच्छिन्नं कारणं करणम्‌'' वाले नव्यचिन्तकों के अनुयायी हैं। अतः 
उन्होंने सीधे प्रतिभा को ही करण कह दिया है । अस्तु, यह प्रतिभा भी एक व्यापार कवि- 
व्यापार ही है, जिसका स्वरूप Q— “काव्यानुकूल शब्दार्थोपस्थितिः” । आनन्दवद्धंन ने ग्रहण 
को दृष्टि से विचार करते हुये कहा है कि ग्राहक रसावेश में कवि की प्रतिभा का साक्षात्कार 
कर लेता है (अभिव्यनक्ति प्रतिभाविशेषम्‌) आचायों ने रस-प्रतीति को पानकरसन्यायेन एक 
सम्मिश्च प्रतीति कही है--जिसमें शब्द, अर्थ, उभयगत सौन्दर्य-व्यंजक उपकरण, विभावादि, चित्‌ 
तथा आनन्दांश-- सभी एक रस रहते हैं। यह रसात्मक स्थिति यदि कवि के मन में न होगी, 
तो ग्राहक में परिणत किस प्रकार होगी ? अतः कवि के हृदय में जो काव्योचित मानस दशा 
या अनुभूति होती है वह शब्दानुविद्ध होती हैं। सामान्यजन की जीवनानुभूति और कविजन 
की काव्यानुभूति में अंतर सही शब्द से अनुभूति का एकरस होना और न होना ही है । कवि में 


काव्य की आत्मा का प्रश्न और रस की स्थिति 515 


वही अनुभूति सही शब्दों में उभरती है। आज के जो चिन्तक 'भाषिकसर्जना? अथवा 'सही शब्द 
की तलाश' की बात करते हैं-- गहरे चिन्तन के धरातल पर वे उसी भारतीय काव्य-चिन्तन को 
पकड़ने का प्रयत्न करते हे । आचाये रामचन्द्र शुक्ल ने भी विभाव-संयोजन को ही कवि का 
मुख्य कर्म कहा है। इस प्रकार समूचा भारतीय चिन्तन आरम्भ से अब तक एक ही 
केन्द्रीय तत्त्व-काव्यानुभूति-सौन्दर्यानुभूति-आ ह्वादमय अनुभूति-रसानुभूति-के आसपास चक्कर 
काटता हैं I 


इस प्रकार ग्रहण की दृष्टि से काव्य की आत्मा पर विचार करने वाले यदि समग्र रूप में 
रसवादी (रसवादी और ध्वनिवादी-दोनों) ही कहे जायें तब वक्रोक्तिवादी तथा रसवादी-दोनों 
की चिन्तन-धाराओं में अनेक समानताएं लक्षित होती हैं। इस साम्य या इन अनेक समानताओं 
के होते हुए भी अन्तर उनके तारतमिक महत्त्व- अवधारण में है । रसवादी या ध्वनित रसवादी 
सहृदयनिष्ठ परिणति को केन्द्र में रखकर विचार करते हैं और वक्रोक्तिवादी निर्माता कविगत 
अडः करण प्रक्रिया पर अपने को केन्द्रित रख कर विचार करता हैं । वैसे काव्य की उत्कृष्टतम 
भूमि रसवत्ता को दोनों ही समान महत्त्व देते हैं । सहृदय-हृदयाह्नाद दोनों का ही-- कवि- 
व्यापार इसी लक्ष्य की सिद्धि के लिये होता है- इसमें दोनों ही सहमत हैं । अभिप्राय यह 
कि काव्य की आत्मा के प्रश्न फो लेकर आचार्यो ने काव्य वृक्ष के बीज भाव से आरंभ कर 
परिणति तक अपने काव्य चिन्तन को प्रसारित किया है । इसीलिये जिन लोगों का आक्षेप है 
कि भारतीय चिन्तन निर्माण की दृष्टि से कुछ नहीं है- चिन्त्य ही है । 


काव्यात्मचिन्तन के इस सन्दर्भ में सर्वाधिक उल्लेखनीय हैं-- ध्वनिवादी । इनकी दृष्टि 
सैद्धान्तिक ही नहीं, व्यावहारिक भी थी । व्यावहारिक दृष्टि से शुल्यप्राय चिन्तकों की काव्यात्म- 
वादी विचार-धारा काव्यनामधारी समस्त कृतियो के साथ निवाही नहीं जा पाती । काव्य का 
समुच्छलन जिस मानस से होता है-- उसमें काव्योपयोगी उपकरण विभिन्न तारतमिकताओं में 
एकोन्मुख हो सकते हैं । यह सम्भव नहीं है कि ada कवि-मानस में रसात्मक एकता के अनुरूप 
एकोन्मुख काव्योपकरण संश्लिप्ट होकर सर्वदा उदित हों | इसलिये ada बिना काव्याथंबोध के 
रसात्मक प्रतिमान चरितार्थ करना रसान्धता है । अभिनवगुप्त ने भट्टनायक को इसीलिए रसान्ध 
कहा था । ध्वनिवादियों ने इसी लिये यह मानते हुये भी कि 'रसेनव सवं जीवति काब्यम्‌', “यत्न 
तु रसादीनामविषयत्वं स काव्यपकारो न सम्भवत्येव" रसात्मक प्रतिमान को न तो सर्वत् लागू 
किया है और न तो उसका सवंत्न व्यवहार ही काब्योचित सौन्दर्य के उन्मेष में कौन-सा तत्त्व 
उदग्र है इसका अनुभव किये बिना, उदग्र तत्त्व में अत्य तत्त्व किस तारतमिकता से संश्लिष्ट 
है-यह जाने बिना न तो उस आलोच्य काव्य का विश्लेषण किया जा सकता है ओर न तो कोई 


प्रतिमान ही लागू किया जा सकता है । 
रसवादी की तुलना में ध्वनिवादी यह नहीं मानता है कि रस चाहे किसी भी स्थिति में 


क्यों न हो- आत्म स्थानीय होता ही है। दपंणकार, महिमभट्ट, भट्टनायक-- तीनों ही थोड़े 
अन्तर के साथ यह स्वीकार करते हैं कि रस चाहे किसी भी स्थिति में हो काव्य की आत्मा है। 
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ध्वनिवादी भी कहते है कि विश्व में ऐसी कोई वस्तु नहीं है जो किसी प्रकार की चित्तवृत्ति न 
पैदा करे और चित्तवृत्ति रूप ही रस है-- अतः रस-शून्य कोई काव्य हो नहीं सकता--वयोंकि 
वह वस्तु-शुन्य नहीं होता और मान लिया कि यदि ऐसी कोई वस्तु है तो किस प्रकार की चित्त- 
वृत्ति नहीं उत्पन्न करती-- प्रभाव नहीं उत्पन्न करती- तो कोई भी कवि वैसी वस्तु काव्य से 
ग्रहण ही क्यों करेगा ? फिर भी ध्वनिवादी रसमात्र को--चाहे किसी भी स्तर का क्‍यों न हो- 
काव्य की आत्मा नहीं मानते । फिर समस्या यह खड़ी होती है कि ध्वनिवादी किस स्तर पर रस 
को काव्य की आत्मा कहता है ? और जिस स्तर पर उसे आत्मा कहना चाहता है आत्मा शब्द 
का प्रयोग उस सीमित रूप के लिये सम्भव है क्या ? 


वास्तव में ध्वनिवादी जब ध्वनित-रस को काव्य की आत्मा मानता है-पर अध्वनित 
स्थिति को 'रस” को नहीं-- तब आत्मा कीं असवंब्यापकता खटकती है । इस समस्या को हटाने 
के लिये एक ही रास्ता शेष है और वह यह कि जिस प्रकार आत्मा की दो भूमिकाएं हैं- निर्गुण 
और सगुण उसी प्रकार रस की भी दो स्थितियां हैं-- एक निर्गृणवत्‌ अव्यक्त और अकिञ्चित्कर 
तथा दूसरी व्यक्त और आनन्दकर। जिस प्रकार आत्मा समुचित अभिव्यंजकों के सहारे रसानुभूति 
के रूप में साकार होती है उसी प्रकार रस भी अनुरूप उपकरणों के सहारे प्रधानतः प्रकाशित होता 
है और इसी दूसरे रूप में वह सगुण ब्रह्म की भांति अपनी समग्र निहित सुन्दरता में प्रकाशित 
होता है । जिस कवि के हृदय में रसानुरूप सङ्घटना होगी- उसी से सरस काव्य की विस्फूति 
होगी और जो तादृश मनःस्थिति का समुच्छलन होगा उसी की सहृदय में रसात्मक परिणति 
होंगी | अतः सर्वत्र रस की सम्भावना मूखंता ही है । 


इस स्थिति में रस की चर्चा पुरानी और नई कविता के सन्दर्भ में की जाय तो कहा जा 
सकता है कि इसका सम्वन्ध नवीन और प्राचीन की अपेक्षा अनुरूप मनःरिथति से है। नतो 
समस्त पुरानी रचना ही रसात्मकता का समुच्छलन है और न नयी कविता से इस दिशा में 
सिद्धान्ततः निराशा ही है । यह अवश्य है कि पुरानी मनःस्थित्ति में संवेगों का सन्तुलन जितना 
सहज और सम्भव था, नई मन:स्थिति में वह नहीं मिल रहा है। जहां मिल रहा है वहां की 
मनःस्थिति के नया होने में सन्देह किया जा रहा है । हां, सन्तुलन की और विकास-गामी विश्व- 
मनोवृत्ति को मानकर आशा अवश्य की जा सकती है कि काव्य में रसात्मकता की प्रतिष्ठा पुनः 
हो सकती है। 


T. GANAPATI SASTRI 
THE DISCOVERER OF THE BHASA PLAYS 


N. P. Unni 


The discovery of the plays attributed to Bhasa could legitimately be 
claimed as the greatest literary event of the present century. It was given to 
Mahamahopádhyàya T. Ganapati Sastri, the first Curator in charge of the 
publication of ancient manuscripts under the Government of Travancore to 
discover and publish the thirteen dramas ascribed to the pre-Kalidasa 
dramatist Bhasa. Till then, Bhāsa was a mere name. Such was the 
enthusiasm evinced by Sastri that within the short period of three years all 
the plays were published in the Trivandrum Sanskrit Series under the 
impressive caption **Bhasanajakacakra". The epoch-making discovery sparked 
off a serious controversy. The claims of Ganapati Sastri became a moot 
point, but he met the arguments of the opponents with valid and cogent 
reasons. 


Regarding the importance of the discovery Prof. M. Winternitz 
observed: “If it should finally be proved, that Bhisa cannot be the author 
of these plays, they will yet always have to be counted among the most 
valuable treasures of Indian literature, and we have every reason to be 
thankful to Ganapati Sastri who has unearthed these treasures for us", 
Further the learned Professor has stated that he had a good many letters 
from Sastri, one more enthusiastic than the other when the discovery was 
made one after the other. He recalls his first meeting with Sastri as 
follows : “It was a great pleasure to me when early in November 1923, on 
my visit to Trivandrum, I could discuss the subject with the great Pandit. 


_— —M M — 


l. M. Winternitz, The Trivandrum Sanskrit Series, A Souvenir of the SeMS 
Celebration of the Dept. for the publication of Oriental Mss., Trivandrum 
1934, Pp. 43. हे 
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I well remember ths stately figure of the Brahman who received me in his 
beautiful red robe, speaking Sanskrit clearly and distinctly so that it was not 
difficult for an European unused to speaking Sanskrit to understand him. 
He wasalso very enthusiastic about the new manuscripts of the Kautiliya 
Arthasastra he had found, and he proudly pointed out to me many improve- 
ments of his text on the editio princeps, and showed me the proofs of his own 
great commentary” .! 

Life : Taruvai Ganapati Sastri was born in 1860 in the village of 
Taruvai in the Tirnelveli District as the son of Ramasubrahmanya Iyer. It 
was in his family that the celebrated poet and rhetorician Appayya Diksita 
was born. He married a pious lady called Sitamba. Ganapati Sastri was 
born asthe son of this couple. In his Aparnastava he has referred to his 
native place on the banks of river Tamraparni in the following lines : 


गणपतिरिति कश्चिद्‌ ब्राह्मणस्ताम्रपर्णी 
तटजुपषि तरुवानाम्म्यग्रहारेऽभिजातः ॥ 


In a colophon to his commentary of Svapnavisavadatia he has mentioned his 
village as well as his parents thus : 
ताम्रवर्णीतीरवति-तरुवाग्रहाराभिजनस्य श्रीसीताम्बारामसुक्रह्माण्यायंसूनोगणपतिशा स्त्रिणः कृतिषु 
स्वप्नवासबदत्ताव्याख्यानं सम्पूर्णम्‌ | 

His parents were poor and could not give him any proper education. 
He was given some basic education in Sanskrit under a teacher called 
Nilakantha Sastri. By the time the young man set out from his village to 
eke out some means for existence he had mastered some of the basic texts in 
Sanskrit. It is said that he reached Trivandrum, the capital of the bene- 
volent Travancore kings on foot at the age of sixteen. Soon he found a 
residence in the village of Chalai. There he came into contact with 
Kadayam Subbiayya Dikgitar, a scholar well-versed in Sanskrit grammar. 
With his help the young scholar acquired proficiency in grammar and 
poetics, Another wellknown teacher of the period, Dharmadhikari 
Karamanai Subrahmanya Sastri also taught him various Sastraic treatises. 
Ganapati Sastri impressed his teachers and colleagues with his brilliance and 
keen observation. He worked his way up by sheer force of his scholarship, 
industry and character to an international reputation. All the time he was 
on the look out for a job. 

In 1879 he joined the High Court of Travancore as a clerk and served 
for sometime. In 1889 the Trivandrum Sanskrit College was founded. 
Ganapati Sastri got the job of a teacher in the new institution. Soon he 


s 


l. 107, p.44 
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became the Headmaster and steadily Tose to the coveted position of being the 
Principal of the only Sanskrit College in the State in the year 1899. Twenty 
years before in 1879 Visakham Tirunal Maharaja had appointed him Keeper 
ofthe Palace Library and in this position he came into contact with rhe 
great scholars of the time. Kerala Varma Valiya Koyil Tampuran—the 
Kalidasa of Kerala and Ilattür Ramaswamy Sastri, a court poet of the - 
Travancore rulers were the greatest among the contemporary scholars. 
Ganapati Sastri had an occasion to come into contact with them and this 
helped him much. Even after rising to the position of the Principal he 
continued to be in charge of the rich collection of palm leaf manuscripts 
preserved in the Palace Library. In 1908 the Government decided to 
establish a separate department for the publication of ancient manuscripts 
and Ganapati Sastri was the obvious choice to head the new department. 
He occupied this important position for a period of sixteen years. He was 
due to retire in 1915 at the age of fiftyfive. But his tenure of service was 
extended on an annual basis for a record period of ten years ! At last in 
1925 he retired from service due to failing health and in the following year 
at the age of 67 he breathed his last on the 3rd April 1926. ` 

Works : While yet seventeen he composed his first work, a Sanskrit 
play called Madhavivāsantīyam for which Prince Visükham Tirunāl presented 
a golden ring. In spite of his heavy pre-occupations he found time to enrich 
the muse and he has to his credit about 14 works as follows : 


(1) Madhavivasantiyam—drama. 
(2) Aparndstava—a stotra on Goddess Durga with his own commentary. 
(3) Srimalacaritam—a kavya on the history of Travancore during the 
reign of his patron. 
(4) Bharatanuvarnanam—a poem describing the cultural history of India 
with a foreword by Levi. i 
(5) Tulapurusadanam—a poem dealing with the Tulabhara ceremony of 
his patron. : 
(6) Cakravartinigunamanimala—a poem in praise of Queen Victoria. 
(7) Arthacitramanimala—a work on poetics with illustrative stanzas on 
Visakham Tirunal Maharaja. d 
(8) Setuyatravarnanam—a prose work describing a pilgrimage to 
Ramesvaram. 
(9) Arthasastravyakhya styled Srimilam being an original commentary 
making use of an old Malayalam gloss on the work pro- 
duced in 12th century. x 
(10) Sakuntalaparamyazyakhyü—a commentary on a treatise by Kerala 
Varma Valiya Koyil Tampuran, 
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(11) Visakhavijayatippani—a gloss on the historical mahakavya by Kerala 
Varma on his patron. : 
(12) Angalasamrajyatippani—a commentary on the historical mahākāvya 
by A. R. Rajaraja Varma. 
(13) Gandharvasallápa—a kavya. = 
(14) Svapnavasavadattauyakhya—a comprehensive commentary on the 
Bhàsa play discovered by him. 

In addition to these he has published short notes on some of the Bhasa plays 
re-edited by him. An English book called Bhasa’s Plays—A Critical Study is 
based on his introductions to the editions of Svapnavasavadattà and Pratima- 
nafaka in the Trivandrum Sanskrit Series. Herein he has dealt at length 
with his arguments and counter-arguments for assigning the authorship to 
Bhasa. The work shows his unique talents as a researcher and editor par 
excellence. Asa commentator his attainment is of a high order and his 
talent in this regard has come up for praise at the hands of the reputed 
orientalists of the period. The one he wrote on Arthasdsira can be considered 
asa classic and is a significant contribution to the study of that text on 
Indian polity. Prof. Franklin Edgerton has observed : “Dr. Ganapati 
Sastri’s edition of the Kautiliya Arthaíastra, with commentary, is decidedly 
the best edition of that all-important work in existence; the printed text is 
Superior, from the critical scholarly standpoint, to other editions, and 
commentary is of primary and very great importance for the interpretation 
of the very difficult tex". As rejoinder to a scholar who questioned the 
authorship of Canakya and maintained that the many objects and names 
mentioned in the work are unknown in the Maurya period and that Megas- 
thanes had not mentioned them, Ganapati Sastri wrote the following lines in 
his commentary to establish his point : 


यन्मौ्येमन्विशास्त्रफस्मिन्‌ द्रव्यं देशादि नाम वा। 
तत्‌ ज्ञानं मौयंकालेऽपि भारतीयैरिति स्थितिः ॥ 
अर्थः प्रामाणिकाचायंग्रन्थेषु स्पष्टमीरितः। 
मेगस्तनीशमौनेन बाध्यतामिति वादवत्‌ ॥ 
Set बाध्यतां सोऽरथं इति वादेऽप्यसुन्दरे । 
अवाधितास्य शास्त्रस्य मोर्यमन्त्रिप्रणीतता ॥ 
As a poet he has impressed his patrons and colleagues. The following stanza 


from his Aparndstava states that the devotee of Goddess becomes the target of 
all covetable things in life. 


अपर्णोमा सोमाभरणरमणी दैत्यदमनी--- 
त्यलघ्वी भक्तियं: सकृदपि गृणाति त्वदभिधामु | 


T. GANAPATI SASTRI : DISCOVERER OF THE BHASA PLAYS " 
तवेश्वर्याप्यष्टावहमहमिकाभाडिजि qua 
मनुष्यार्हान्‌ भोगान्‌ प्रति गिरिसुते कैब murem 
His style is grand and diction sweet and the stotra reminds one of Saundarya- 
lahari attributed to the great Sankaracarya. 

Editions : He was the founder Curator of the Trivandrum Manuscripts 
Library and the first Editor of the famous Trivandrum Sanskrit Series. 
Under his guidance the new series eclipsed similar ones in other parts of the 
world. In fact, he put Trivandrum on the map of Oriental research. It is 
observed : “Among Pandits who took to research few attained the eminence 
of Ganapati Sastri and among rescarch scholars themselves few ever got that 
measure of recognition and honour that Sastri received during the course of 
his career"; During his tenure as Curator he brought out 87 publications 
in the Trivandrum Sanskrit Series of which 68 were his own editorial efforts 
with useful introductions. More than this the discovery of the so-called 
Bhisa plays made him world famous. It took. the scholarly world by storm 
asit were. When opposition arose and gathered strength against his identi- 
fication, he stoutly faced the criticism and answered them elaborately with 
valid and cogent reasonings. In this he was able to keep on his side advo- 
cates like A. 8. Keith, M. Winternitz, Sten Konow, Lindenau, Jacobi, 
Belvalker, Jayaswal, Sukthankar, Kale, Sarup, Pusalker and others. Two other 
important works that he brought out deserve special mention. The Buddhist 
Tantric work Aryamanjusrimalakalpa from which the late Dr. K. P. Jayaswal 
extracted so much interesting historical information was one of his significant 
editorial efforts. The famous historian and research scholar extolled this 
publication in view of the fact that it embraces the Imperial History of India 
from 660 B. C, to 770 A. D. The work gives the history of India from the 
time of the Buddha upto the Mauryas. The Samartàganasütradkara of Bhoja 
edited by Ganapati Sastri for the Gaekwad's Oriental Seriesis yet another 
important contribution. The work is a store-house of wonderful information 
about ancient Indian arts, crafts and machines of domestic and military Mes 
His editions of other works also deserve attention and cthey obice a wide 
field of specialisation both literary and teclinical including Sees 

Some of the conclusions arrived at by Ganapati Sastri may have se 
revised with the progress in research in the field of Indology. Cu aic. s 
Will be discovered from time to time demanding a re-evaluation. But fe a 
does not in any way diminish the magnificence of the aeae x 
Trivandrum Curator. He stands unparalleled as a Cols uuo 
Indological research and Oriental learning inspiring generations to come. 


l. Dr. V. Raghavan, MM T. Ganapati Sastri, Journal of Kerala University ecd pts 
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Recognition : Only very few scholars have attained so much recogni- 
tion during their life-time than T. Ganapati Sastri. In fact, honours came 
to the great scholar unsought. At the age of seventeen he won his first 
laurel in the form of a golden ring from his patron who pleased with the 
poetic talent of the budding scholar. From then onwards it was a march 
from success to success. Many cultural institutions and academies recognised 
his abilities and honoured him befittingly. In 1918 he was invited to preside 
over the All India Sanskrit Conference at Allahabad. In the same year, the 
British Government honoured him with the prestigious title **Mahamahopa- 
dhyāya which was given only to a few outstanding scholars. A very rare 
function was organised in the year 1920 to honour him. Representatives of 
Oriental scholars from American Oriental Society, Royal Asiatic Society of 
Great Britain and Ireland and Societe Asiatique of France met in Paris to 
present an address to the great Indian scholar who has contributed signi- 
ficantly to Oriental studies. Among the signatories to this address were 
veteran Orientalists like Macdonnel, Keith, Pargiter, Thomas, Grierson, 
Barnett, Rapson, Emile Sanart, Sylvain Levi, Lois Finot, Jules Bloch, Bloom- 
field, Norman Brown and Lanman. They represented the cream of learning 
in Indic and Asiatic studies. Ganapati Sastri received the homage of the 
world of scholars in his humble home at Trivandrum when Dr. F. W. 
Thomas, one of the signatories, brought the address. Ganapati Sastri was 
now elected Honorary Member of the Royal Asiatic Society of Great Britain 
and Ireland. He was probably the only Pandit that became an Honorary 
Fellow of that prestigious society in its history. In 1924 the Tübingen 
University of Germany honoured him with a Doctorate Degree. He was 
only the second Indian who, without a knowledge of an European language 
and a visit to Europe, was honoured with an Honorary Doctorate as a tribute 
to his unique achievements. The Prince of Wales gave Sastri a Medal on 
his visit to India. In his home town he was always held in high esteem. 


Last, but not least, after twentythree years of his sad demise, his own 
institution posthumously commemorated him by unveiling a life-size portrait, 
in the year 1949. Under the auspices of the research association of the 
institution, Dr. S. Radhakrishnan unveiled the portrait in the presence of a 
large gathering. Any visitor to the institution that Ganapati Sastri nurtured 
and brought to international fame will be thrilled to see his imposing figure 
and will draw inspiration to work for the promotion of Oriental learning. 


Ganapati Sastri has won recognition as a researcher; scholar, critic, poet 
and commentator. His rare insight, sheer perseverance and an innate love 
for learning have made him the greatest researcher the fjeld has eyer seen. 


वेदर्मोयम्‌ ऐतिहासिक नगरम्‌-वत्सगुल्मम्‌ 
श्रीधर भास्कर वर्ण कर 


संस्कृतसाहित्ये विदर्भप्रदेशस्य वंशिष्ट्यं कालिदास-दण्डि-राजशेखरःप्रभतिभिः कविश्रेष्ठ 
यथास्थानं तत्न तत्र समुपवर्णितम्‌ उपलभ्यते | तथा हि कालिदास-कृतिषु प्रशस्यतमे रघुवंशे, अज- 
गन्धर्वयोः समागमप्रस ङ्गे 


“एको ययौ चंत्ररथप्रदेशान्‌ । 
सौराज्यरम्यानपरो विदर्भान्‌ ॥” 


इत्यस्मिन्‌ wierd, विदर्भस्य यक्षराजोद्यानेन चंत्ररथेन तुल्यत्वं, सौराज्यरस्यत्वं च 
वणितम्‌ । 


दण्डिना च दशकुमारचरितस्य अष्टमे उल्लासे . विदर्भराजस्य कथा सविस्तरं वणिता । 
संस्कृतकविपरम्परायां यायावरकुलललामभूतस्य बालरामायण-कर्पूरमञ्जरी-काब्य-मीमांसादि- 
्रन्थरत्न निर्मातुः, वालमी कि-भतू मेष्ठ-भवभूतीनाम्‌ अवतारमाततिनः श्रीराजशेखरस्य विदभंविषये 
आसीत्‌ खलु काऽपि परमा प्रीतिः बालरामायणीये दशमेऽङके पुष्पकविमानेन अयोध्यां प्रत्या- 
गच्छन्तं रामचन्द्रम्‌ उद्दिश्य सुग्रीवः वदति, “भरताग्रज अयमग्ने महाराष्ट्रविषयः' तदा तद्दर्शनेन 
प्रीतो जानकीवल्लभः | 


यतूक्षेमं त्रिदिवाय aed, निगमस्याङ्गं च यत्‌ सप्तमं 
स्वादिष्टं च यदैक्षवादपि रसात्‌, चक्षुश्च यद्‌ वाळ मयम्‌ | 
तद्‌ यस्मिन्‌ मधुरं प्रसादि रसवत्‌ कान्त च काव्यामृत 
सोऽयं सुभ्रु पुरो विदर्भविषयः सारस्वतीजन्मभुः ॥। 


इत्यनेन श्लोकेन समुपश्लोकयति विदर्भस्य सारस्वत-श्रेष्ठत्वम्‌ | 


— 
— —— 
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तस्यैव बालरामायणस्य तार्तीयीकेऽङ के क्रथरकशिकापरनाम्नः विदर्भस्य अधिपतेः राज- 
धानीभूतं कुण्डिननगरम्‌, 


“वाग्देवता वसति यत्न रसप्रसूतिः 
लीलास्पदं भगवतो मदनस्य यच्च । 
Te खद्विदरधवनिताञ्चितराजमार्गं 
तत्‌ कुण्डिनं नगरमेष विभुविभति ॥' 


इति श्लोके नितरां वागतं राजशेखरेण । 


विदर्भजनपदस्थिते वत्सगुल्मनगरे परमा खलु प्रीतिरासीद्‌ राजशेखरस्थ । तस्यासौ वत्स- 
गुल्मनगरप्री ति: काव्यमी मांसायां प्रथमाधिकरणस्य तृतीयाध्याये समुपवणिते सा हित्यवधू-काव्य- 
पुरुषयो: लाक्षणिके गान्धवं विवाहाख्याने सम्यगभिव्यज्यते । संक्षपतः सा विवाहकथा एवं निवेदिता 
राजशेखरेण-“पुरा पुद्रीयन्ती सरस्वती तुषारगिरौ तपस्यामास प्रीतेन मनसा तां विरिञ्चिः 
प्रोवाच qd ते सृजामि । अथपा काव्यपुरुपं सुपुवे । एकदा तु ब्रह्मपि-वृन्दारकयोः श्रुति- 
बिवादे देवः स्वयम्भूः तामिमां निणंत्रीम्‌ उद्देश । उपश्रृतवृत्तान्तश्च मातरं सोऽनुवब्राज । सा 
हठाद्‌ न्यवतंयदेनम्‌ । आत्मना तु प्रववृते । ततः काव्यपुरुषो रुषा निश्चक्राम । ततः तद्वशी- 
करणार्थं गौरी साहित्यविद्यावधूम्‌ उत्पाद्य, “ एष ते कथा धर्मपतिः पुरः प्रतिष्ठते | तदनुवतंस्व 
एनं निवतंय च इति आदिशत्‌ । तौ च दम्पती छन्दतो भारतवर्ष ada दिक्षु परिभ्रमम्तौ 
काव्यविद्यास्तातकः कविजन: नितरां संस्तूयमानौ अन्ततो देवस्य मनोजन्मनः क्रीडावासभूतं 
विदभंदेशस्थितं वत्सगुहमनाम नगरम्‌ आगतौ । तत्र च सारस्वतेयः काव्यपुरुषः आऔमेयीं सा हित्य- 
वधूं गन्धर्ववत्‌ परिणिनाय। गौरी-सरस्वती-कृपाशिषा तौ दम्पती  कविमानसनिवासिनौ 
बभूवतुः | 

“एवं शङ गारासकतमनसा परिभ्रमन्ती इमौ दिव्यदम्पती श्ुङगारमयीं कंशिकीं वृत्ति 
समग्रगुणगुम्पितां वेदभीं रीति च वत्सगुल्मे बत प्रवतंयामासतृ:” इति राजशेखरस्य निवेदनं 
तदीयां वत्सगुल्मनगरप्रीति साधु द्योतयति । 

क्पूरमञ्जरी-नाम्नि प्राकृतसट्टके रूपलावण्यवती नायिका कर्पूरमञ्जरी विदर्भस्थस्य 
वच्छोमनगरस्थ अधिपतेः शशिप्रभावल्लभस्य बल्लभराजस्य कन्या आसीद्‌ इति दर्शयता राज- 
शेखरेण, आविष्कृता काऽपि आत्मीयतामूला पक्षपातिता इव वत्सगुल्मनगरे | 

ऐतिस्यपण्डितेः विदर्भाधिपानां वाकाटकवंशीयानाम्‌ अधिपतीनां बहवस्ताम्रपटाः 
शिलालेखाश्च एतावता कालेन प्रकाशमानीताः। तेषु आद्यो विन्ध्यशकतेस्ताञ्रपटः वत्सगुल्म- 
नगरादेव प्रदत्त आसीत्‌ | अस्मिन्‌ विप्णुवृद्धगोत्रीये वाकाटकराजवृशे प्रव रसेन-सर्वसेनःविनध्यसेन 
देवसेन-हरिषेण इत्यादयो विदर्भाधिपतयः चतुर्थशताब्दीतः षष्ठशताब्दी पर्यन्तं वत्सगुल्मं नाम 
बच्छोमापरपर्यायं नगरं स्वविभवेन अलमकुवंन्‌ किल। उपलब्धेषु वावाटकी य-ता ञ्रपटेषु देवः 
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सेनस्य ताम्रपट: खलु अन्तिमो गण्यते | वाकाटकाधिपत्यकाले घत्सगुल्मं विष्यातं किल धर्मस्थानम्‌ 
आसीत्‌ । इति विन्ध्यशक्तीय-ता म्रपटनिर्देशतो ज्ञायते | 


वाकाटकाधिपानाम्‌ अनन्तरं देवगिरिवासिनां यादवानाम्‌ आधिपत्यम्‌ आसीत्‌ वत्सगुल्म- 
नगरे । रामदेवयादवेन १२२४ तमे शाके संस्थापितं कण्ठेश्वर-महादेवस्य मन्दिरं वत्सग्रुल्मसमी पे 
एव विराजते । एतदनन्तरं निजामवंशस्य, नागपुरीयस्य भओसलवंशस्य ततश्च आङ रलानाम्‌ 
आधिपत्ये वत्सगुल्मं कथमपि अवर्तत किल्‌ । द्विशतनर्षभ्यः प्राक्‌ भोसले-भूपालानां सेनाधिपतिः 
श्रीमान्‌-भवानीकालू-नामधेयः वंगप्रदेश विजयं समाप्य वत्सगुल्मं प्रत्यागतः । तदानीं पञ्चत्वं 
गतायाः कस्याश्चिद्‌ राजपूतमहिल्ायाः अन्त्यक्रियार्थम्‌ उत्खन्यमाने qd, काचन शङ खचक्र- 
गदा-पद्मधारिणी सकलसुलक्षणरमणीया कृष्णपापाणघरिता श्रीजनादंनरय महती ufu: लक्ष्मी- 
सरस्वती गणेशादि-नानादैवत-मू तिभि: साकं खानकः अधिगता । एतस्या जनादंनमू्तः सुप्रति- 
ष्ठार्थ रणबिजयिना श्रीभवानीकालू-महोदयेन परमरमणीयं चतुष्को णतडाग-स्तम्भा दिसनाथं 
मन्दिरं वत्सगुल्मनगरे भूयसा धनव्यग्रेन विनिर्मापितम्‌ । आधुनिके विदर्भ॑प्रदेशे वत्सगुल्मस्थित- 
जनार्दनमन्दिरसदुशं परमदर्शनीयं सुन्दरं मन्दिरं नान्यदस्तीति निश्चितम्‌ । निजामशासनाधि- 
कारिणा मन्दिरस्य व्ययार्थ दशग्रामटिकाः प्रादीयन्त किल । 


वत्सगुल्ममाहात्म्यम्‌ इत्याख्ये पौ राणग्रन्थे :-- 


चन्द्रेशाद्‌ वायुदिगृभागे तीर्थमस्ति शुभावहम्‌ । 
जनार्दनामिधं दिव्यं सद्यः प्रत्ययकारकम्‌ ॥' 


इत्यस्मिन्‌ श्लोके वत्सगुल्मनगरस्य निर्देश: “जनार्देनती्थंम्‌” इति anar उपलभ्यते । तत्न 
निदानम्‌ इयं जनार्दनस्वरूपिणी विप्णुमूतिरेव इत्यत्र न मनागपि संशयः । इमामेव मृति श्रीबाला- 
जिमूति, वेळ कटेशमूति वा लोका मन्यन्ते । 


भारतीये ज्योतिःशास्त्रे, -लडकामेर्वोस्ततो मध्ये मध्यरेखां विनिमंमुः” इति वचनम्‌ 
उपलभ्यते । वत्सगुल्मनगरम्‌ अस्यां पृथिवीमध्यरेखायाम्‌ अवस्थितम्‌ । तन्नापि रेखाकेन्द्रपरि- 
ज्ञाना्थ मध्यमेशवराख्यं शिवलिङ्गम्‌ अवतंत । चिरात्‌ किल मुर्तिविध्वंसकों qui: समुत्सादित 
aasa पुनरपि वत्सगुल्मर्स्थः शिवभक्तैः नूतनस्वरूपेण प्रतिष्ठापितम्‌ । 


वाकाटकनृपतिभिः समुपासितं श्रीकरुणेश्वराख्यं शिवलिङः गं वत्सगुल्मवासिनां कते नगर- 
दैवतम्‌ अस्ति | तथा च सोपानपङ्‌ क्तिसनाथेः «uei: अलंड कृतं प्राचीनं vendi T 
वासिनां प्रानं ती स्थानं वर्तते । पदमतीर्यस्वामित्वनिमित्तं वत्सगुल्मवासिनां हिन्दु-मुसलमानानां 
परस्परं तीब्र: कलहः Fo १९२४ तः आरभ्य अष्टादशवर्षपर्यन्तं समपद्यत | अस्मिन्‌ विवादे 
` पद्मतीर्थं हिन्दूनामेव gadi अस्तीति निर्णयः उच्चतमन्यायालयाध्यक्षः आङ्‌ ग्लदेशे 
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समुद्घोषितः। afar ग्यायालयप्रविप्टे विवादे पस्मपुराणान्तरगंतम्‌ एकोनचत्वारिशदध्यायं 
बत्सगुल्ममाहात्म्यं प्रमाणरवेन सममन्यत | अस्मिन्‌ वत्सगुल्ममाहात्म्ये, 


शङ खाकारमिदं क्षेत्रं प्राड मुखं पापनाशनम्‌ | 
amad परं चाऽस्ति त्रिरावरणवेष्टितम्‌ ॥' 


इति श्लोके अस्य पञ्चक्रोशायतस्य क्षेत्रस्य शङ खाकारत्वं वर्णयित्वा, कण्टकतीर्थम्‌, 
कुण्डालयः तपोवनम्‌, ओदुम्ररतीथंम्‌, पाराशरतीर्थम्‌, वृद्धपाराशरतीर्थम्‌, RAYS गतीथेम्‌ 
ब्रह्मकुण्डम्‌ इत्यादीनि अप्टोत्तरशततीर्थस्थानानि वणितानि सन्ति । वत्सगुल्ममाहात्म्यस्य सम्य- 
गध्ययनं कृत्वा विदर्भवासिभिः इतिहासपण्डितैः sto यशवन्त खुशाल-देशपांडे-महाभागैः 
श्रीशंकर गोपाल-डवीर-महोदयानां साहाय्येन प्रकाशनं कारितम्‌ । वत्सगृल्मक्षेत्नान्तःपातिनाम्‌ 
अष्टोत्तरशततीर्थस्थानानां परमाद्भुतं माहात्म्यं काव्यात्मकतया अस्मिन्‌ पौराणग्रन्थे 
समुपलभ्यते । 
साम्प्रतम्‌ इदं प्राचीनतमं तीर्थक्षेत्रं महाराष्ट राज्यान्त्भूते अकोला जनपदे, 'वाशीम' इति 
अपश्रण्टनाम्ना परिचितमस्ति लोकानाम्‌ । प्रायो विवाहानन्तरं नवपरिणीती दम्पती श्रीबालाजि- 
नाम्ना सुविख्यातस्य भगवतो जनार्दनस्य दर्शनार्थ वत्सगृल्मक्षेत्रं गच्छतः । पुराणवर्णितानि 
प्रायशः अन्यानि सर्वाणि अत्वत्यानि तीर्थस्थानानि चिरपारतन्त्यकाले विनष्टप्रायाणि विलोकय- 
मानः पथिकः, 
"sd यस्य वशादगात्‌ स्मृतिपथं 
कालाय तस्मे नमः” 


इत्येवं सखेदं वदति । 


फणा ——— 
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POLITENESS IN INDIAN ENGLISH: AN EXPLORATION 
IN THE FUNCTIONS OF LANGUAGE* 


Shivendra K. Verma 


An attempt has been made in this paper to analyse politeness strategies 
in Indian English within the overall framework of a ‘functional approach 
to language’, which means "seeking to explain the nature of language in 
functional terms : seeing whether language itself has been shaped by use, and 
if so, in what ways — how the form of language has been determined by the 
functions it has evolved to serve.” The philosophy underlying this functional 
approach it that “language mediates between ourselves and the two compo- 
nents of our environment, the natural environment and the social environment; 
and it does so in sucha way that each becomes a metaphor of the other. 
Every social group developes its own particular view of the world and of the 
SOCiety."3 «In fact, every member of a language-using community appears 
ina network of institutionalized roles and selects role-worthy varieties of a 
language or languages, which are topically and situationally appropriate. 
Throughout the course of a day he changes his linguistic gears as many times 
as he enters into different personal and interpersonal relationship.?°3 


It may be useful to explain the two key terms in the title: ‘Indian 
English’, and ‘politeness’, By ‘Indian English’ we mean that variety of 
English which is used by a vast Majority of educated people as an effective 
System of communication in India. The expression ‘in India’ represents a 
network of socio-cultural relations, ‘English in India’, therefore, represents 

li 
EA i i i er was presented at the 'seminar on politeness 
ee. fes mmr by Osmania University (10-20 March, 
1981). 
l. Halliday, 1973, p. 7. 
2. Ibid., 1978, p. 162. 
% Verma, 1976, p. 158, 
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a network of relationship arising out of the functioning of English in the 
Indian setting--in the setting of Indian languages and Indian socio-cultural 
relations. It has to mect the demands that the local users make on it and 
serve functions which are specific to Indian culture. We are using the word 
‘culture? here in the sense of Gussman? to mean ‘‘a set of behaviour patterns 
that individuals brought up together recognize as the right and proper way 
ofdoing things. These behaviour patterns may be words, gestures, facial 
expressions; the knowledge of when to shake hands and when not to do so; 
all the various forms of greetings and the recognized responses to these forms ; 
the method ofgiving and receiving orders and knowing which remarks 
are to be taken seriously and which are not. These anda whole host of 
others are essential elements in any culture, and they are as important to 
our composure as our religion or method of earning a living. They ensure 
that we feel at ease within our community." What we are trying to say 
here is that Indian English is what it is because of the functions it has to 
perform in the Indian setting (note the difference between this approach 
and the approach which maintains that language is asit is because the human 
mind is as it is. ). The users of English in India have both a linguistic and a 
cultural accent. They are not only bilinguals but also  biculturals. 
*Bicultural here is a complex concept ranging from English cultural at one 
end to Indian culture at the other and representing different degrees of 
mixture between the two ends. The interaction between the languages and 
cultures in.contact plays a significant role in the modifications of the langu- 
ages. ‘‘More than three centuries of unbroken and growing Indo-British 
contact could not but leave a pronounced mark on the English vocabulary 
and it is left in possession of a considerable number of Indian words, which 
have a singular cultural, philological, and literary interest."? Language change 
isa continuous process of adjustment between us who use language and the 
socio-cultural setting in which we use it. Indian English is used as a vehicle 
of Indian culture to express culturally determined networks of activities that 
are typically Indian; for example, the social stratification in India, the caste 
systems, a complex web of personal and sociaetal faiths and beliefs, and a 
network of ‘politeness markers’. It may be useful here to make a distinction 
between the roles of English as a foreign language and as a second language. 
*A foreign language is used for the purpose of absorbing the culture of 
another nation; a second language is used as an alternative way of expressing 


1. 1960, pp. 243-44. 
2.  Subba Rao, 1969, Edn., p. 6. 
$. Verma, 1979, p. ]. 
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the culture of one's own”! Using a language that is not one’s own as an 
"s culture raises a number of very interesting 
issues. Mulk Raj Anand's English, for example, is moulded by the 
functions it has to serve, 


As has already been said the focus in this paper is on one aspect of the 
cultural network: politeness strategies used in Indian English. Being polite 
is being courteous, civil, gracious, and deferential. One of the aspects of 
politeness is leaving a decision Open, not imposing your mind, or views, or 
claims on anyone else®. Politeness dc pends on the relationship between the 
addresser and the addressce, that is, on their roles. ‘Roles allow differcnt 
degrees of individual discretion as to how they may be played; but always 
there are rules, written or unwritten, spoken, general or specific, pervasive 
or peripheral, that govern the behaviour of a person as amember of a socially 
significant category”, Inter-personal and inter-group addresser-addressee 
relationship such as intimacy-distance, formality-informality, solidarity-non- 
solidarity, status, power, etc., and role-relations such as judge-petitioner, 
father-son, shopkeeper-customer, husband-wife, employer-employee, etc., 
create culture-specific functions, institutionalized in a Society and recognised 
by its members. Langu*ges externalize these roles in a variety of ways—by 
using honorific pronouns, adverbials, plurality, morphemes, and also by 
marking itin the verbal forms. There are certain domains in which expre- 
ssions of politeness are obligatory (son addressing his father in the Indian 
setting). There are other domains (a friend addressing his friend) in which 
they are not obligatory. There are still other domains in which it is recipr- 
ocal. In urban Indian setting a new feature is becoming common (father- 
mother using polite forms in Hindi in addressing their sons and daughters). 
The hierarchy of politeness (representing different degrees of politeness and 
non-politeness) seems to cut cross the hierarchy of formality (representing 
different degrees of formality and informality), the hierarchy of power 
(showing that the addressee is subordinate, equal or Se to the addresser) 
and the hierarchy of solidarity (which distinguishes intimate relations from 
distant relations). By ‘honorifics’ Brown and Levinson‘ pom direct 
Srammatical encondings of relative social status Dee partcipsntiuon 
between Participants and persons or things referred to in the communicative 
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l, Christophersen, 1973, p. 30, 
2. R. Lakoff, 1973, p. 56, 

8, Robinson, 1972, p, 118, 

ft 1978, p.281, 
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event.” In sociology status serves asa descriptive technical term. Tt refers 
‘to an attribute of a person or position which has general sociological signific- 
ance in terms of rights and obligations, often qualified by the attribute from 
which the status is derived, e. g. age-status, sex-status, or occupation- 
status", 


We tend to use polite forms when we are talking to persons we do not 
know well orto persons senior to ourselves in terms of status (age, sex, 
occupation, social hierarchy). We must note here that polite forms 
(morphemes, words, phrases, sentences) are not always used to express 
courtesy and deference. They may be used in an ironical sense or to express 
anger or ‘not to mean what you say’. The meaning of a ‘polite form’ 
depends on ‘who you are talking to, when, where and in what context.’ 
According to Leech and Svartvik? ‘Politeness is connected with tact or 
diplomacy. To be tactful is to avoid causing offence or distress to someone. 
Sometimes tact means disguising or covering up the truth. In the following 
sentences, g on e and pass ed awa y are ways of avoiding 
mentioning the unpleasant fact of Peter's fathers death : 


Peter's father has gone at last. 
Peter's father has passed away at last. zd 


Here is a tactful imperative, said by Mr. Brown to his new typist, Miss 
Smith : 


Would you like to type this letter for me ? 


It may be Miss Smith's job to do what Mr. Brown tells her to do. But 
by disguising his order in the form of a question about Miss Smith's wishes, 
he may win her cooperation more readily.” 


Persian has a marked strategy to expresse deference. Itis called Ta’arof. 
It is a generic term which denotes a variety of verbal and non-verbal deferen- 
tial behaviours in Persian. Assadi? reports that ‘‘It is often both embarassing 
and surprising when a foreigner accepts the ta'arof. An Iranian acquain- 
tance returning to the United States was met by an American friend at the 
airport. The American admired the Iranian's lambskin’s coat. The Iranian 
responded by a ta'arof statement implying that the American was welcome 
to have the coat. The American thanked the Iranian and departed with it. 
Another Iranian interceded on behalfof the coat's owner and explained 


I. Robinson, 1972, p. 126, 
2. 1975, p. 26. 
3. 1980, p. 223, 
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to the American that the original effer was just a formality, not to be taken 
seriously. Henceforth the coat's owner Was more cautious about ta’arof.”” 


Indian English has a repertoire of politeness Strategieso- 
the devices used in English English and also the translation 
devices used in Indian languages. 


it uses some of 
equivalents of 


The following devices which are used in native varieties of English 
are also used in Indian English: 


1. Polite formulas 


I should be grateful if you weuld..... 
I would appreciate it if you... 
would you kindly... .. 

would you mind.... 


II. Polite requests, invitations, offers of service, and suggestions 


May [I invite you to lunch tomorrow ? (formal, polite) 
Shall I get you a cup of coffee ? 

Will you have another cup of coffee ? 

Would you like to have another cup of coffee ? 

Let’s go, shall we ? 


The following sets of examples show how the hierarchies of formality, 
indirectness, and politeness interact : 


a) Shut the door. (order) 
Shut the door, will you ? (familiar) 
Please shut the door. (Polite) 
Would you please shut the door ? (more polite) 
Would you mind shutting the door ? (still more polite) 


b) Martin Joos(1959, 1962) has referred to the following five levels of 
formality ; 


Frozen: Visitors shall make their way at once to the upper floor by way 
of the staircase. 

Formal : Visitors should go up the stairs at once. 

Consultative: Would you mind going upstairs, right away, Please. 

Casual: Time you all went upstairs, now. 

Intimate: Up you go, chaps ! 
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The choice of any particular form from these two hierarchies (a) and (b) will 
depend on addresser-addressee relationships involving ‘familiarity’, ‘distance’, 
‘tact’, ‘power’, and ‘solidarity’. ‘‘The essential aspect of the non-linguistic 
component (that is, the attitude) is the gardient between stiff, formal, 
cold, impersonal on the one hand and relaxed, informal, warm, friendly 
on the other.” In both the sets (a&b) the middle one is neutral (between 
highly formal and informal on the one hand and between non-polite and 
highly polite on the other). 


III. Polite refusals 
No, thanks, I have just had my lunch. 
Thavs very kind/generous of you, but.... 


IV. Adverbials as markers of politeness 


kindly 
please 


V. Gonsider the following data from Lakoff (1972) 


You must have some of this cake. 
You should have some of this cake. 
You may have some of this cake. 


“The occasion is one in which the hostess is offering her guests a cake that 
she herself has baked. Lakoff points out that these sentences aie arranged 
in order of politeness that the first, the most polite, is very like a sentence in 
other languages in which honorifics are used. In such languages there are 
‘linguistic abasement’ and the hostess would say ‘Honourable Mrs. Snarf, 
have some of my humble pie’, though in translation, of course, this sounds 
ludicrous. She argues that the sentence with must would Le a much closer 
translation of a sentence from a language that uses honorifics than the 
literal translation ‘Have some of the revolting cake’.? 


Indian users of English have expressed their creativity in innovating 
a variety of strategies showing politeness in the context of Indian culture. 
“The telling", says Raja Rao, ‘‘has not been easy. One has to convey in 
a language that is not one’s own the spirit that is one’s own. One has to 
convey the various shades and omissions of a certain thought-movement 
that looks maltreated in an alien language’ (Raja Rao: Foreward to 
Kanthapura). ‘Hallo‘ in place of namaskar ji/ namaste ji/ namaskaramandi, 


1. Quirk and Greenbaum, 1973, p. 7. 
2. Palmer, 1979, p. 169. 
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sounds colourless. Talking about Narayan's English William Walsh says 
that **Narayan's language is beautifully adapted to communicate a different, 
an Indian sensibility.” Narayan maintains that *so far English hashada 
comparatively confined existence in our country, chiefly in the halls of 
learning, justice, or administration. Now the time is ripe for it to come 
to the dusty street, market place, and under the banyan tree. English must 
adopt the complexion of our life and assimilate its idiom.... Bharat 
English will respect the rule of law and maintain the dignity of grammar, 
but still have a swadeshi stamp about it unmistakably, like the Madras 
handloom check shirt or the Thirupathi doll®. Creative writing probably 
highlights the problems involved in the transportation of English to 
different culture more than any other use of English. The Nigerian novelist 
Chinua Achebe has put the matter well: 


“For an African, writing in English is not without its serious setbacks. 
He often finds himself describing situations or modes of thought which have 
no direct equivalent in the English way of life. Caught in that situation 
he can do one of two things. He can try and contain what he wants to say 
within the limits of conventional English or he can try to push back those 
limits to accommodate his ideas. The first method produced competent, 
unispired and rather flat work. The second method can produce something 
new and valuable to the English language as well as to the material he is 
trying to put over.’”? 

In the early days of the British rule in this country certain linguistic 
forms were prescribed for subordinates to use in addressing their superiors. 
These forms were also used in the native varieties of English, but in 
contemporary British and American English they have been replaced by new, 
unmarked forms. In India even today official registers of English tead to 
prefer old, heavily hierarchy-bound, ‘your most obedient? type of expre- 
ssions. One of the reasons for this is that the users of English in India are 
exposed to ‘frozen’ English preserved in old, literary texts and recommended 
by ‘people in power’ in the age group sixty and above. Consider the 
following strategies used in Indian Writing in English: 

l. The addresser belittling himself (the addressee is much more 
important than the addresser) 

i. Most humbly and respectfully I beg to submit the following few lines 

for favour of your kind consideration. 


——. 


la 1964, 128-129. 
2. Narayan, 1974, p. 57. 
9. 1964, Vol. 81.157-160. 
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ii. I need your esteemed help. 

iii. With due respect I beg to inform you that.... 

iv. I request your honour 

. Respected Sir/Madam (later extended to Respected Doctor Sahib, 
Professor Sahib, Sinha Sahib, Jha ji) 

vi. For this act of your kindness I shall ever remain grateful to you. 

vii. “I hope your honour will condescend to hear the tale of this poor 


< 


creature. ^?! 
viii. Would you kindly grace my humble cottage with your august 


presence ? 


It is clear that the addresser is being ‘over’ polite to the addressee. 
This appears to be a marked deposit left on English in India by our British 
rulers. Verbalization of respect, however, is not a new phenomenon in India. 
It has been a characteristic feature of Indian culture for ages. The formal 
markers of politeness in the -expressions used above are: humbly and 
respectfully, beg, for favour of your kind consideration, esteemed help, 
due respect, your honour, respected Doctor Sahib/Professor Sahib, 
‘condescend’, ‘poor creature." 


II. Suffixation of honorific morphemes drawn from Indian Lan- 
guages 


In non-official domains Indian English as a result of its interaction with 
Indian languages tends to exploit the possibilities of honorific morphemes 
used in Indian languages. Look at the use of the Hindi honorific morpheme 
‘ji’ inthe following expressions: 


Helloji 
Thank you ji 
Babuji 
Masterji 
Sisterji 
Vermaji 
Guruji 


Some of these items like Vermaji, guruji, babuji appear to have been 
borrowed from Hindi as honorific address forms. In the other items the 
head word or words are English and the honorific morpheme (ji) is 
borrowed from Hindi. 


I. Mark Twain's letters, p. 183. 
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III. Literal translation 


Creative writers in India have used translation as a mechanism to convey 
politeness in Indian English. Consider the following : 


a) 
b) 
c) 


d) 


e) 
f) 


g) 
h) 


i) 


May I know your good name ? 

Babuji, Babuji, God will make you prosperous.! 

The businessman shouted : 

‘Aré, come here ! Can't you see ? Blind one ! .... Here’ 

The coolie did not hear because he was still far away. So the Seth 
shouted again, lifting his hands as though in a panic: 

*Aré here, hurry, the train might go!’ 

“Aya huzoor, aya.... !’ the coolie said as Le quickened his pace.® 
‘Go and take the place before anyone else ge's it. ‘To the police 
station—both of you’ the policeman said to Dugdu and Ali. 

‘Aré Sarkar, not the fellow who is bleeding’ 

protested someone from tle crowd. ‘It the murderer who 
should be taken...... Al 

‘Bhaiya, give me first,’ said Bihari (To Chana Jor Garam wala) 
‘Bless my home with the good dust of your feet” 

‘O Maharaj, we are all lickers of your feet.” 

‘Government, she knows nothing about drinks. She is hardly sixteen 
and completly innocent. 


‘what honourable noun does your honour bear ?°8 


j) ‘Where does your wealth reside, Babu Saheb ?' 


Here we have a mixed lot. We have words like Auzoor, sarkar, babuji, bhaiya, 
maharaj borrowed from Hindi/Urdu/Punjabi and we have also literal tran- 
slations of expressions in Hindi/Urdu/Punjabi/Bengali: the good dust of your 
Jeet, lickers of your feet, government, what honourable noun does Jour honour bear, 
where does your wealth reside. In every case the novelists have tied E pressus 
in English the equivalent of what the characters would have said in their 


The Untouchable. 

M. R. Anand. “The Prince of Banaras”, p. 14. 

M. R. Anand : ‘Things Hare a Way of Working out’, p 37. 
M. R. Anand : * The Story of an Anna’, p. 90. 

B. Bhattacharya : So Many Hungers, p. 99. 

B. Bhattacharya : He Who Rides a Tiger, p: 179. 
Kushwant Singh, Train lo Pakistan; p. 90, 

Ibid. 
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mother tongues. Mulk Raj Anand has clearly stated that he ‘found’, while 
writing spontaneously that he was invariably translating dialogues from the 
original Punjabi into English. Some of Anand’s and Kushwant Singh's 
expressions have such a marked local colour that they are not easily under- 
stood down south. Expressions like : ‘“‘What’s your good name २१, however, 
have a pan-Indian flavour. 


IV. Code-Mixing and Code-Switching 


Code-mixing and code-switching (English-Indian language) have also 
been used as strategies to express politeness : 
Namasteji. The morning flight to Delhi is at 7.50. Aap aa jaaiye 
we'll do all that's possible to hel p you 
b. ‘Bhai, I have deceived you 


Selection of these forms is not always a matter of individual choice. They 
are determined hy socio-cultural rules of appropriateness. For example, in 
the presence of your father or mother you ale not supposed to call your wife 
by her first name. Politeness demands that you should refer to her by using 
indirect mechanisms: 


V. Indirect expressions : 


Mohan’s mother (Mohan is your son) 

My Mrs. 

My family 

The follewing aie unacceptable in our context of culture ? 

‘Hello Sinha; How aie you this morning ? (A student to his teacher) 
? ‘what’s your bad name, please ? 

?*O, Maneesha's mother, Asha! Come here.’ (A husband to his wife) 


VI. Plurality as a marker of power, prestige and politeness 

* They are a great man. 
VII. Negatives (also belittling oneself) 

Idon'tthink Sir, you would like to visit a poor man's hut like mine. 
VIII. Male-dominated culture 


I and my wife will come (EE: My wife and I will come) 


h MK. Gandhi : My Experiments with Truth, 
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IX. Expressions marked by the use of ‘Sir’ 


In certain public and Private services ‘Sir’ is used in almost every 
expression to show ‘politeness’ and ‘deference’, The following are some of 
the standard expressions used by the telephone operators in the Hyderabad 
automatic exchange system: 


Ambulance Emergency, Sir. 

Excuse me, Sir.....We will ring you back, Sir. 
Alarm Service, Sir. 

One moment, Sir. 

We have noted down your request, Sir. 
Information Service. Sir. 

Sorry, Sir. We have no information, Sir. 
Complaint, Sir. 

Your complaint number is 23. We will take action, Sir. 
Assistance, Sir, 

j- Number is busy, Sir. 

k. Number seems faulty, Sir. 

We will take action, Sir, 


BDmnonopyp 


X. Impersonalization serving basic politeness 


There are two important devices; the passive and the impersonal 


modals. 
Let it be done by you only. 


These devices are designed to give special prominence tothe addressee, 
which is a way of showing ‘politeness’. In terms of syntax and semantics 
one can talk about the promotion of an object and the demotion or the 
deletion of the subject’! 


XI. Phatic Communion: 

“As long as there are words to exchange, phatic communion brings 
"Avage and civilised alike into the pleasant atmosphere of polite, social 
intercourse, 228 


Te 


l. Comrie, 1977, p. 58 
$i Malinowski, 1923; Laver & Hutcheson, 1972, p. 159 
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‘What honourable noun does your honour bear ?* 

‘My name is Iqbal’ 

‘May your Iqbal (fame) ever increase !* 

‘Sardar Sahib, you are a big man and we are but small radishes from 
an unknown garden.’ 


One may feel tempted to dismiss all these expressions as Indianisms or 
bad translations and replace them by what is said in native-varieties of 
English. This can be done and has been tried out but the expressions 
appear colourless and lifeless in the Indian setting. A story quoted by 
Narasimhaiah*, we hope, will bring out this point clearly: “ʻA British 
superior officer was laboriously correcting a letter of an Indian officer, by 
name of Mukherjee, had drafted for sending to a brother Indian official. 
But Mukherjee intervened: ‘Your honour puts yourself to such trouble 
correcting my English and doubtless the final letter will be much better 
literature, but it will go from me Mukherjee to him Bannerjee and the 
Bannerjee will understand it a great deal better as I Mukherjee write it than 
as your honour corrects it." 


One important generalization that can be made on the basis of the form 
and function of the politeness markers referred to above is that the interpr- 
etation of an utterance is not always fully determined by the rules ofa 
competent grammar alone. Utterances are interpreted by a network of 
heterogeneous linguistic and socio-cultural processes which interact to 
provide a full interpretation of a given utterance in context. 


oe 


1. Kushwant Singh : Train to Pakistan. 
2. Kushwant Singh : J shall not Hear the Nightingales, p. 27, 
9- 1969, p. 14, 
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तान्त्रिक वाड मय : काल और रचनाधमित्व 


रमाशंकर सिश्र 


वैदिक वाङ मय के समान तान्त्रिक वाङमय भी वोघात्मक तथा वागात्मक है । तान्त्रिक 
वाङमय के आविर्भावक देव परम शिव ज्ञान और क्रिया नामक दो शक्तियों के समष्टिरूप 
हैं । ज्ञानशक्ति पर और अपर भेद से दो प्रकार की $1 परज्ञान बोधरूप तथा अपर-ज्ञान 
वाग्रूप है । यही वागात्मक ज्ञान ही शास्त्र के रूप में प्रतिष्ठित है ।' 'सात्वत-संहिता' के अनु- 
सार परज्ञान को शिव की साक्षात्‌ शक्ति तथा अपर ज्ञान को ‘ara’ कहा गया है। शिव ही 
स्वयं सभी पदार्थंजात में इच्छावशात्‌ प्रकाश-विमशं रूप क्रिया के प्रसार से युक्त होकर अनिरुद्ध 
के माध्यम से स्फुरित होता है-- 


आत्मैव सर्वभावेषु स्फुरन्तिवूतचिद्विभुः d 
अनिरुद्धेच्छाप्रसरः प्रसरदृक्‌क्रिः शिवः ` 
सर्वप्रथम परम कारणरूप निष्कल शिव से बोधरूप ज्ञान का नादात्मक प्रसार होता है। 
यही नादात्मक प्रसार ही शास्त्र रूप में अवतरित होता है। नादरूप में प्रसृत इस ज्ञान की 
पांच धारायें हैं--पूर्व, दक्षिण, पश्चिम, उत्तर और med । ये धारायें आम्नाय के नाम से प्रसिद्ध 
हैं । इसी ear में एक और धारा का उल्लेख मिलता है-अधः, जिसे सम्मिलित करने पर 
'षडाम्नाय' की परम्परा विकसित होती है । 


सम्पूर्ण तान्त्रिक वाङमय का मूल खरोत विष्णु, शिव और शक्ति--इन देवताओं से सम्बद्ध 
हुआ माना जाता है । इसी लिये तान्त्रिक वाझ मय तीन भागों में विभक्त हुआ देखा जाता $— 
वेष्णव, शैव और शाक्त । उत्तरोत्तर शनेः शनैः इन तीनों के अनेक उपविभाग होते गये तथा 
उन सबके परस्पर सांकर्य से असंख्य areal का विकास हुआ | शेव और शाक्त आगम मूलतः 


— e, 


१. तान्त्रिक are मय में शाक्त दृष्टि, go ४४ 
२. शिकदृष्टि, १.२ 
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परम शिव के पाँच मुखों से आविर्भूत हुये माने जाते हैं। शिव के ईशान, तत्पुरुष, सद्योजात, 
वामदेव और अघोर नामक पाँच मुखों से सर्वप्रथम सिद्ध, आनन्द, इच्छा, ज्ञान और क्रिया 
नामक पांच शक्तियाँ उत्पन्न होती E. उक्त पांच मुखों के संघटन से दश भेद, अठारह भेदा- 
भेद तथा चौसठ अभेद दशाओं की उत्पत्ति बताई जाती है । इन्हीं दशाओं की संख्या के क्रम 
में दश शैवागम, अठारह रुद्रागम और चौसठ भँरवागमों का आविर्भाव माना जाता है । भेद 
दशा के अधिष्ठातृ देव शिव, भेदाभेद के रुद्र तथा अभेद दशा के भैरव हैं। 


शास्त्र का अवतरण परा, पश्यन्ती, मध्यमा और वैखरी वाणियों से wa: शनेः प्रसृत 
होता है । परावाक्‌ शुद्ध बोध रूपा है | अनन्त शास्त्र इसी में अन्तर्भूत रहते हैं। पश्यन्ती 
अवस्था में वाच्य-वाचक-भाव-रहित 'अहं' का विमर्शन अन्तहू दय में होता है। मध्यमा की भूमि 
में समस्त शास्त्र वाच्य-वाचक-भाव के रूप में अस्फुट अवस्था में उल्लसित होते हैं। सम्प्रति 
परमेश्वर स्वयं सदाशिव-नाम से Teed में तथा ईश्वर-नाम से शिष्य-रूप में आविभू त 
होते हँ इसी समय सदाशिव चिद्‌, आनन्द, इच्छा, ज्ञान और क्रिया नामक पाँच शवितयों को 
पञ्चमुखों के रूप में प्रकट करते हैं । यहीं भेद, भेदाभेद तथा अभेद दशाओं का आविर्भाव होता 
है। यह सव अस्फुट अवस्था ही है। इसके वाद वैखरी वाक्‌ के द्वारा वही अस्फुट अवस्था 
वाच्य-वाचक-भावरूप शास्त्र के रूप में प्रतिष्ठित होती है ।' 


तास्त्रिक वाङमय का सर्वंप्राचीन साहित्य 'आगमों' के रूप में प्राप्त होता है । इसके 
अतिरिक्त यामल, अर्णव, डामर, उड्डाल, उड्डीश, कल्प, उपसंख्या, संहिता, तरव, उपसं हिता, 
कक्षपुटी, अमृत, दपंण, अवतार, सागर, कल्पका, विर्माशनी, चूडामणि, चिन्तामणि, पाञ्चरात्, 
अवतारणक, सुक्त, सूत्र, उपसंज्ञा, कल्पद्रुम, कामधेनु, सभाव, अर्णवक, मत, अष्टक, आम्नाय, 
दर्शन पर्याय आदि अनेक रूपों में तान्त्रिक साहित्य का विस्तार देखा जाता है । दशभेद-प्रधान 
शिवागम इस प्रकार है--कामिक, योगज, चिन्त्य, मुकुट, अंशुमत्‌, दीप्त, अजित, सूक्ष्म, सहस 
और सुप्रभेंद । इसी प्रकार शिव की भेदाभेद दशाओं के आधार पर रुद्रागमों की अठारह संख्या 
बताई जाती है-विजय, निःश्वास, enhn पारमेशवर, gafara, सिद्ध, सन्तान, नारसिंह, 
चन्द्रांशु, वी रभद्र, आग्नेय, स्वयम्भू, विसर, रीरव, विमल, किरण, ललित तथा सौमेय । शिव 
की अभेद प्रधान चौंसठ दशायें मानी जाती हैं, जिनके आधार चौंसठ प्रकार के भैरवागमों का 
आविर्भाव होता $— 


१. भेरवाष्टक--स्वच्छन्द, रुरु, चण्ड, क्रोध, उन्मत्त, असितांग, HAGA तथा कंकालीश | 
२. यामलाष्टक- ब्रह्म, विष्णु, श्री, रुद्र, आथर्वण, रुरु, वेताल तथा स्वच्छन्द | 


३. मताख्याष्टक--रव्ताख्य, लम्पटाख्य, लक्ष्मी, मत, चालिका, पिंगल, उत्फुल्लक तथा 
faaara । 


१. तान्त्रिक वाङमय में शाक्त afte, qo ४५-४६ 
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Y. मंगलाष्टक-भैरवी, पिचु तन्त्र, समुद्भव, ब्राह्मी कला, विजया, चन्द्राख्या, मंगला तथा 
सवंमंगला | 


चक्राष्टक--मन्त्र, वर्ण, शक्ति, कला, विन्दु, नाद, गुहू य तथा ख चक्र | 
शिखाष्टक--भैरवी, वीणा ,बोणामणि, सम्मोह, डामर, आथवंक, कवन्ध तथा शिरश्च्छेद | 


७. वहुरूपाप्टक--अन्धक, रुरुभेद, अनाख्य, मलसंज्ञक, वर्णकण्ठ, विडंग, ज्वालिन तथा 
मातृ रोदन । 


=. वागीशाप्टक--भैरवी, fafaa, हसाय, कादम्विका, हल्लेखा, चच्द्रलेखा विद्युल्लेखा तथा 
विद्युन्मान à 


उक्त विभाजन के अतिरिक्त शाबत और वैष्णवागमों की संख्या अनेकशः दिखाई पड़ती 
है । यहाँ हमारा aed विषय तन्त्रों का काल और उनका रचनाधमित्व है । इसलिये विवेच्य 
विषय पर ही चर्चा करना समीचीन है। 


नेपाल दरवार लाइब्रेरी में सुरक्षित निःश्वास संहिता गुप्त स्त्रिप्ट (गुप्त लिपि) में लिखी 
हुई ८ वीं शती की प्रतीत होती है।' ८ बीं शती या इसके भी पूर्व ferr gredi की प्रामाणि- 
कता स्वीकार की जानी चाहिये, उनके. नाम इस प्रकार हूं-विजय, निःश्वास, स्वायम्भूवमत, 
वाथुल, वीरभद्र, रौरव, माकुट, विरस (वीरेश), चन्द्रहास (चन्द्र), ज्ञान, मुखबिम्बक, प्रोद्गीत, 
ललित, सिद्धि, सन्तान, सर्वोद्गीत, किरण और पारमेश्वर | कम्वुज में प्राप्त Sdok Kak 
Thom के अभिलेख में fesoa, विनाशिख ( वीणाशिख), सम्मोहन तथा नयोत्तर नामक 
चार तान्त्रिक ग्रन्थों का संकेत किया गया है । जिनका समय ७ वीं और ८ बीं शती तो मानना 
ही चाहिये ।' इस विवरण को देने का तात्पये यहे है कि कुछ तान्त्रिक साहित्य को ७ वीं शती 
के बाद नहीं ले जाना चाहिये । 


रूढिवादी विचारधारा तन्त्रं की देवी उत्पत्ति स्वीकार करती है किन्तु सभी रूढिवादी 
आमूल रूप से इस मान्यता को स्वीकार नहीं कर सके । इसलिये तन्त्र साहित्य की अति प्राची- 
नता में संदेह उत्पन्न हो जाता है । ऐसा स्वीकार किया जाता है कि किसी भी प्रारम्भिक ग्रन्थ 
में एक विशेष वर्ग या सम्प्रदाय के रूप में तान्त्रिक साहित्य का उल्लेख नहीं प्राप्त होता है 1 
कूमंपुराण में तन्त्ों की उत्पत्ति का स्पष्ट विवेचन मिलता है । इसके अतिरिक्त बृहत्पराशर, 
विष्णुधर्मोत्तर पुराण तथा याज्ञवल्क्य संहिता की टीका योगियाज्ञवल्वय में पाशुपत और पाञ्चः 
रात्र सम्प्रदायों का उल्लेख किया गया है ।* इस प्रकार कुछ पुराणों में आये सन्दर्भा से dew 


१. स्टडीज इन द तन्त्राज्च, वालूम १, Te ३-४ 
x वहो, Jo ९ $ 
२. स्टडीज इन दि तन्त्राज्‌, भाग १, Jo २२ 


४. an : स्टडीज आन Qux रेलीजन एण्ड लिटेचर, Jo १९ 
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और पुराणों की सहशाचीनता के विषय में स्पष्ट रूप से कुछ नहीं कहा जा सकता, क्योंकि कुछ 
तान्त्रिक ग्रन्थों में भी कतिपय पुराणों का समष्टि और व्यष्टि रूप में उल्लेख हुआ है- 


अष्टादशपुराणानि साङ्गं वेत्ति यो नरः । 
x x x 
पुराणानि च सर्वाणि मर्यवोक्तानि पार्वति ।' 


मार्कण्डेयपुराण के देवीमाहात्म्यप्रकरण में वणित नियमों का सन्दर्भ कात्यायनी तथा 
वाराही तन्त्रों से जोड़ा जाता है। इस विवरण से हम इस निष्कर्ष पर पहुंचते हैं कि तन्त्र और 
पुराण का परस्पर उल्लेख होने से कुछ सीमा तक दोनों को समकालीन माना जा सकता है । 
तन्त्रों की भाषा भी इसी तथ्य की पुष्टि करती है । यदि इस तथ्य को स्वीकार किया जा सके 
तो कुछ तन्त्रों को ईसा की प्रथम शताब्दी तक ले जाया जा सकता है, जब कि कुछ तन्त्र ऐसे 
भी हैं जो १८ वीं और १९ वीं शताब्दी से सम्बद्ध माने जाते हैं ।' dei के विकास में 
एक दीर्घ समय लगा है, इसलिये उन्हें एक विशेष काल में नहीं रखा जा सकता | 


ऐसा प्रतीत होता है कि जब इष्ट प्राप्ति के साधन-भूत वेदिक कमे काण्ड पर्याप्त श्रम- 
साध्य समझे जाने लगे तथा औपनिषदिक ज्ञान भी सामान्य मनुष्य की बुद्धि के परे हो गया 
तब पुराणों ने ही भक्तियोग के मागं को प्रशस्त किया, किन्तु यह सब सद्यःफलप्राप्ति का साधन 
नहीं वन सका । इस विषम स्थिति में तन्त्रों का विकास हुआ जिनमें वैदिक यज्ञ, बलि, औप- 
निषदिक बद्वेत-चिन्तन पुराणों की भक्ति-परम्परा, पतञ्जलि का योग तथा अथर्ववेद के मन्त्रों 
का समष्टि रूप एक साथ देखा गया ।' कहा जाता है कि सत्ययुग में प्राणी वैदिक कर्मकाण्ड 
का आचरण करते थे | त्रेता युग में वह कर्मकाण्ड श्रमसाध्य* लगने के कारण प्राणियों की 
आध्यात्मिक जिज्ञासा की पूति के लिये उपनिषदों का आविर्भाव हुआ । द्वापर युग में औपनि- 
पदिक चिन्तन का ग्रहण मनुष्य के सिये कठिन हो गया । परिणामस्वरूप पुराणों और संहि- 
ताओं का आविभवि हुआ जिससे प्राणियों की चिन्तन-पिपासा को सन्तुष्ट किया गया । कलियुग 
में चिन्तन-धारा अधोगति को प्राप्त हो गई।* इस समय वेद, उपनिषद्‌, स्मृति, पुराणादि की शक्ति 
मानव-कल्याण के लिये क्षीण दिखाई पड़ी । इस परिस्थिति में भगवान्‌ शिव ने स्वयं प्राणियों की 
मुक्ति के लिये तान्त्रिक पूजा-पद्धति का आविर्भाव किया-- 


निर्वाणतन्त्र, नवम पटल, qo १८ 

Ta : स्टडीज आन देयर रेलीजन एण्ड लिट चर, qo १८ 
aam : देयर फिलोसोफी एण्ड अकल्ट सौक्रेट्स, qo ३ 
महानिर्बाण तन्त्र, १.३०-३१ 

बही, १.३७-४९ 


5 Ci} ce 


x 
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न वेदाः प्रभवस्तत्र स्मृतीनां स्मरणं ` कुतः । 
नानेतिहासयुबतानां नानामागंप्रदशिनाम्‌ ॥ 
बहुलानां पुराणानां विनाशो भविता विभो | 
तदा लोका भविष्यन्ति धर्मेकमंव हिमुंखाः ॥ 
सत्कथालापमात्रज्च न तेपां मनसि क्वचित्‌ । 
त्वया कृतानि तन्त्राणि जीवोद्धारणहेतवे gi! 


इस परम्परा से यह सिद्ध होता है कि तन्त्रों का लिखितरूप जब सामने आया उससे बहुत 
समय पूर्वं उनका अस्तित्व आचरण या चर्या में अवश्य रहा होगा । 


प्रत्येक साहित्य के समय का निश्चय वाहय और अन्तः साक्ष्य के आधार पर किया जाता 
है । सम्पत्ति गृप्तकालीन लिपियों में बहुत से तारित्रक ग्रन्थों की पाण्डुलिपियाँ उपलब्ध होती 
हैँ । सर्वज्ञानोत्तर तन्त्र, जो कुछ तन्त्रों का परवर्ती माना जाता है, की एक पाण्डुलिपि 'गृप्त- 
लिपि' में नेपाल दरवार लाइब्रेरी में उपलब्ध है। इसी प्रकार गुप्तलिपि में ही कुब्जिका तन्त्र 
की एक पाण्डुलिपि एशियाटिक सोसाइटी आफ बंगाल में सुरक्षित है 1° नेपाल दरवार लाइब्रेरी 
में ही परवर्ती गुप्तलिपि में निःश्वाससंहिता की एक हस्तलिखित प्रति उपलब्ध है जो ८ वीं 
शती की प्रतीत होती है ।' इसी प्रकार सौर-संहिता की एक पाण्डुलिपि १० बीं शताब्दी, 
किरणतन्त्र की ९२४ ई० तथा जयाख्य-सं हिता की ११८७ ई० में तैयार की गई लगती है ।* 
पल्लवराजा राजसिंह वर्मा के समय में उसके 'कैलासनाथ मन्दिर अभिलेख' से दक्षिण के कुछ 
शिवागमों का संकेत प्राप्त होता है जिसका समय छठी शती माना जाता है। पी० सी० बागची 
के हारा किये गये कम्बुज के तास्तिक ग्रन्थों के सर्वेशण से ज्ञात होता है कि कम्बोडिया के 
Sdok Kak Thom अभिलेख में देवराज नामक रहस्यमय सम्प्रदाय के साथ कुछ तान्त्रिक 
ग्रन्थों का संकेत मिलता है जो राजा जयवर्मा द्वितीय के शासन-काल (८०२ £o) से सम्बद्ध 
हैं ।* 
` बौद्ध wea भी पर्याप्त प्राचीन माने जाते हैं। 'वौधधारिणी' को तन्त्रों का पुरोगामिनी 
माना जाता है । 'सुरंगम-सूत्र, जिसका वाचन फाहूयान ने ri सुरक्षा के लिये किया था, 
में वौद्धधारिणी की प्राय: सम्पूर्ण सूची प्राप्त होती है । ५ वीं शती में SIENTE ने इस पुस्तक 
को अपने अधिकार में श्रद्धापूर्वक सुरक्षित रखा था | इस आधार पर 'बील' इस पुस्तक का 
समय ईसा की प्रथम शताब्दी के वाद का नहीं मानता है ।' इस प्रकार ईसा की प्रथम शताब्दी 


१. वही, १.३८, ३९, ५०, 

२. तन्त्रा : स्टडीज आन देयर रेलौजन एण्ड लिटरेचर, To २० 
३. स्टडीज्ज इन द तन्त्राज्‌, भाग १, Jo ९३ 

४. TAN : स्टडीज्ञ आन देयर०, Jo २० की पाद टिप्पणी 
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के आस-पास बौद्ध तन्त्रो का समय अनुमानित है । हवेनसांग धारिणी और विद्याधरपिटक को 
महासांधिक का समकालीन (ईसा की प्रथम और द्वितीय शताब्दी) मानता है जो मन्त्रयान से 
सम्बद्ध gi इसके अतिरिक्त महायानी साहित्य महावस्तु का अवदान, चतुश्शतक-स्तोत्न, 
मैन्नेयव्याकरण, अवदान-शतक आदि ग्रन्थों का समय द्वितीय शताब्दी स्वीकार किया जाता है ।* 


यह भी पता चल्लता है कि उत्तरी भारत का अमोघवज्ञ नामक एक ब्राह्मण श्रमण चीन 
में ७४६ ई० से ७७१ ई० तक रहा जिसने उष्णीशचक्रवतितन्त्र, गरुणगर्भकतन्त्र तथा a- 
कुमारतन्त्र को सम्मिलित कर ७७ ग्रन्थों का अनुवाद किया। तारनाथ ने भी कुछ बौद्ध 
Oral के समय पर प्रकाश डाला है । उनके अनुसार वसुबन्धु के अग्रज असंग ने ऐसे बौद्ध तन्त्रो 
का संकेत किया है जो धर्मकीति के समय (६०० $o से ६१५ fo) सम्वद्ध बताये जाते 
हैं। ७ वीं से ११ वीं शती के बीच बहुत से शव और वेष्णव आगमों का विकास देखा जाता 
है जो पूवंबर्ती साहित्य से प्रभावित हैं। कुलाचार के आविर्भावक आचायं मस्स्येन्द्रनाथ द्वारा 
प्रस्तुत 'महाकौलज्ञान-विनि्णंय' नामक ग्रन्थ की एक पाण्डुलिपि परवर्ती गुप्तलिपि में उप- 
लब्ध होती है । नाथ-परम्परा का प्रारम्भ ८ वीं शती से माना जाता है OU 


कुछ तान्त्रिक ग्रन्थों को बहुत ही आधुनिक कहा जा सकता है । विश्वसार का गूढावतार 
खण्ड यह सूचित करता है कि चैतन्य विष्णु के रूप में अवतरित हुये । इसी तन्त्र में बंगाल के 
एक महान्‌ वऽणव उपदेशक नित्यानन्द का उल्लेख मिलता है । ऊर्ध्वाम्नाय-संहिता में श्रीचैतन्य 
की गणना विष्णु के दश अवतारों में बुद्ध के स्थान पर की गई है। ब्रह्मयामल और कृष्णयामल 
से सम्बद्ध उपखण्डों में चैतन्य का वर्णन हुआ है। इन ग्रन्थों की पाण्डलिपिथां एशियाटिक 
सोसाइटी तथा वंगीय साहित्य परिषद्‌, कलकत्ता में उपलब्ध हैं । मेरुतन्त्र में 'अंग्रेजी' तथा 
'लन्दन' का उल्लेख मिलता है 


इरेजा नवपट्पञ्च लण्ड्जाश्चापि भाविनः 1” 
शाबर तन्तों में तो मन्त्रों में संस्कृत भाषा के साथ बोल-चाल की भाषा के शब्दों का 
प्रयोग मिलता है-- 
ओं अंगाली बंगाली अताल पताल गर्द गदं अदार कदार फट्‌ फट्‌ उत्कट ओं हुं हुं स्वाहा I 


उक्त मन्त्र नेत्रवाधा को दूर करता है । रविवार या मंगलवार को २१ बार मन्त्र पढ़- 
कर कुश से झाइना चाहिये । महानिर्वाण तन्त्र की रचना का सम्बन्ध राजाराममोहुन राय के 
गुरु हरिहरानन्दनाथ से स्थापित किया जाता है । यद्यपि यह संदेह का विषय है, किन्तु इतना 


१. वही। 

२. तान्त्रिक बौद्ध साधना और साहित्य, go ३४ 
३. Graal : स्टडीज़ आन देयर०, To २३ 

४. वही, go २३ पर उद्धत 

५. बृहतूसाबर WU, To २७ 
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तो निश्चित ही है कि उक्त तन्त्र के टीकाकार हरिहरानन्दभारती हैं । मुल तथा टीका एक 
साथ प्रकाशित हैं जिसकी पाण्डुलिपियाँ कलकत्ता में आदि ब्रह्मसमाज के पुस्तकालय तथा राजा 
राममोहन राय के पुस्तकालय में उपलब्ध हैं । सम्प्रति बहुत से तन्त्र-ग्रन्थ ऐसे हैं जो आधुनिक 
विद्वानों के द्वारा लिखे गये हैं, लेकिन उनका नामकरण प्राचीन ग्रन्थों के नाम पर है किन्तु 
वर्ण्यं विषय सर्वधा भिन्न हैं । उदाहरणार्थ--रुद्रयामल तन्त्र', गुप्तसाधनतन्त्र', रावणकृत उडडी- 
wa, श्रीयन्त्रदीपिका', श्रीवगलामुखीरहस्यम्‌^ आदि । इसके अतिरिक्ति कुछ ऐसे भी 
तांत्रिकग्रन्थ हैं जिसमें लेखक स्वयं उस ग्रन्थ के प्रणयन का कारण स्पष्ट करता है । इस प्रसङ्ग 
में ईशानशिवगुरुदेवमिश्च की ईशान शिवगुरुदेवपद्धति उल्लेखनीय है— 


विस्तृतानि विशिष्टानि तन्त्राणि विविधान्यहम्‌ । 
यावत्सामथ्यंमालोच्य करिष्ये तन्त्रपद्धतिम्‌ ॥' 


आज Xo वीं शती में भी शिवसूत्र, स्वर सूत्र, कौलसूत्र प्रभृति ग्रन्थों के समान तन्त्र- 
साधना से सम्बद्ध ग्रन्थों का प्रणयन हो रहा है । इस परम्परा'में स्वामी प्रत्यगात्मानन्द सरस्वती 
का “जपसूत्रम्‌” विशेष उल्लेखनीय है । यह ग्रन्थ चार अध्यायो में विभक्त है तथा प्रत्येक अध्याय 
में चार पाद हैं । इसमें कुल ५०० सूत्र तथा २००० कारिकायें हैं 1° उक्त सर्वेक्षण से यह स्पष्ट 
रूप से कहा जा सकता है कि तन्त्रों का लिपिबद्ध रूप ईसा की द्वितीय शताब्दी के आस-पास 
से प्रारम्भ हुआ होगा, यद्यपि यह भी सम्भव है कि तान्त्रिक धमं और दर्शन के बीज वैदिक 
काल में या उससे भी पूर्वे रहे हों । 


जब हम तान्त्रिक वाङ मय के रचनाधमित्व पर दृष्टिपात करते हैं तो हममें यह विश्‍वास 
प्रतिष्ठित किया जाता है कि वेदों के ही समान तन्त्रं का भी दैवी अभिहितत्व है । साक्षात्‌ 
भगवान्‌ शिव के मुख से आया हुआ शास्त्र ही 'आगम' कहा जाता है । तान्त्रिक वाऊ मय का 
आषंत्व इसी से स्पष्ट है कि यह शास्त्र शिव-पार्वती, उमा-महेश्वर, भँरव-भरवी आदि के 
कथोपकथन से अवतरित होता है। इस तथ्य में सन्देह वहाँ उत्पतन होने लगता है जहां हम यह 
देखते हैं कि १९ वीं ओर २० वीं शती में भी उन्हीं देवी-देवताओं के नाम से उसी वार्तालाप 
शेली में आधुनिक विद्वानों के द्वारा रचित कुछ तन्त्र उपलब्ध होते हैं । प्राचीन तन्त्रो के रचना- 
afia के विषय में हमें बहुत ही कम जानकारी प्राप्त होती है । प्रतीत होता है कि उन ग्रन्थों 


१. पं प्रयागसूनु do रामचरणनन्दराम शर्मा रचित, श्री वेंकटेश्वर प्रेस बम्बई से प्रकाशित 
२. सम्पादक-श्री भद्रशील शर्मा, कल्याणमन्दिर प्रयाग से प्रकाशित 

३. गोवर्धन पुस्तकालय, मथुरा से प्रकाशित । 

४. लक्ष्मीनारायण त्रिपाठी रचित, दैवज्ञ भवन, राजगढ़ तरसिहगढ़ (To प्र०) 

५. श्रीपीताम्बरपीठाधीश्वर द्वारा प्रणीत, श्रीपीताम्बर संस्कृत परिषद्‌, दतिया से प्रकाशित 
६. ईशानशिवगुरुदेवपद्धति, १.३ : 
७. जपसूत्रम्‌, भूमिका, To २९ , 
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की पवित्रता बताने के लिये ही उनकी दैवी उत्पत्ति स्वीकार की गई है ।' यह भी सम्भव है कि 
कुछ विद्वानों ने सनत्कुमार, दत्तात्रेय, अष्टावक्र, भारद्वाज आदि ऋषियों के नामों के साथ 
अपने नाम को जोड़कर ग्रन्थों की रचना कर डाली हो । ध्य़ातव्य है कि योग सम्प्रदाय के 
जनक दत्तात्रेय पडभिचार प्रयोग से सम्बन्ध रखते हुये 'दत्तात्रेय ara’ में दिखाई पड़ते हैं।* 


ऐसी मान्यता है कि शिवसूत्रों का दर्शन स्वयं भगवान्‌ शिव ने वसुगुप्त को केलास पवत 
पर स्वप्न में कराया था ।' इसी प्रकार 'श्रीमतोत्तर-तन्त्र' का आविर्भाव शिव के द्वारा पार्वती 
के लिये किया गया वताया जाता है जिसका अवतरण पृथिवी तल पर श्रीकण्ठनाथ के द्वारा 
किया गया था । यह तो स्पष्ट ही किया जा चुका है कि 'महाकौलज्ञानविनिर्णय' नामक ग्रन्थ के 
प्रणेता मत्स्येन्द्रनाथ थे । 'ब्रह्मयामल' का 'योगविजयस्तवराज' अंश पिप्पलाद मुनि के द्वारा 
स्वगं से अवतरित किया गया बताया जाता है, यद्यपि यह मूलतः शिव के द्वारा पार्वती के 
प्रति कहा गया है । 'महेश्वरी-तन्त्र' को शिव के द्वारा शिवगिरि नामक एक साधक के प्रति 
प्रकट किया गया बताया जाता है । इस प्रकार बहुत से ऐसे तान्त्रिक ग्रन्थ हैं जिनकी मानवीय 
रचनाधमिता स्पष्ट है। 'पूर्वाम्ताय' की एक पाण्डुलिपि नेपाल दरवार लाइब्रेरी में उपलब्ध है 
जिसकी पुष्पिका में उसे रत्नदेव के द्वारा प्रणीत कहा गया है । इसी प्रकार 'जयाख्य संहितां' 
को चन्द्रदत्त के द्वारा, 'पारदयोगशास्त्रम्‌' को शिवरामयोगीन्द्र के हारा तथा 'ताराविलासोदय' 
को वासुदेव कवि कंकण के हारा रचित माना जाता है । कूमंपुराण के अनुसार 'सात्वत अंशु 
एक ऐसे शास्त्र का रचयिता था जो निम्नवर्णो में प्रचलित था । इसी को बाद में 'सात्वत-तन्त्र 
के नाम से जाना गया । वेदोत्तम ने इस तथ्य को स्वीकार किया है कि जिन dedi को महेश्वर 
से सम्बद्ध किया जाता है, वह महेश्वर भगवान्‌ रूप नहीं, अपितु मनुष्य ही है ।' इसी प्रकार 
का आरोप वेष्णवों के प्रति भी लगाया जाता है कि वसुदेव नामक किसी व्यक्ति ने वैष्णव तन्त्रं 
की रचना की-- 


वासुदेवाभिधानेन केनचिद्‌ विध्रलिप्सुना । 
प्रणीतं प्रस्तुतं तन्त्रमिति निश्चिनुमो वयम्‌ is 
उक्त विवरण से यह स्पष्ट हो जाता है कि तान्त्रिक वाङ मय के भवतरण और विकास 
की एक दीघं परम्परा रही है जो ईसा की अधिक से अधिक दो शताब्दी qd से लेकर १८ al 
शती तक निरन्तर प्रवाहित होती चली आई है। कुछ तन्त्र तो वस्तुतः प्राचीन हैं किन्तु Fa 
की आधुनिकता को अस्वीकार नहीं किया जा. सकता है । 


१: Tat : ste आन देयर रेलीजन०, go २५ 

२. दत्तात्रेय-तन्त्रम्‌, q.4—15 

३. काश्मीर शेविज्म-जे० सी० चटर्जी, Jo २७ की पाद टिप्पणी 
४. Oa : स्टडीज आन देयर ०, Fo २७ की पादटिप्पणी 

५, सआगमभ्रामाण्यम्‌, Qo २५ 
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INTRODUCTION 


The ‘Svatmopalabdhi-Satakam’ preserved in the Mss, section of the 
Library of the Akhila Bharatiya Sanskrit Parishad, Lucknow and bearing No. 
159/2395 in the printed Catalogue of manuscripts is a work of one Silhana, a 
Saiva savant. Who this Silhana was ? What was his age ? Where did he hail 
from ? What other contributions did he make to the spiritual philosophy of 
Saivigm ? These are some of the questions that cannot be solved at this Stage 
for paucity of sufficient material such as other manuscripts of the work, cross 
references of Silhana in Saiva philosophical works, manuscripts of other 
works of Silhana, if any, and so on. Be it as it may, the work, though small 


in size, is significant in substance. 


The name ‘Silhana’ may help the conjecture that the author of the work 
hailed from Kashmir. The impact of speculations of Pasupata system and 
the Pratyabhijad system of philosophy of Kashmiris clearly perceptible on 
the work as some of the terms used in the verses suggest. ‘Svatmopalabdhi’ 
and ‘Svdtmapratyabhijta’ have the same sense i. e. the sense of the realisation 
or the recognition of the Self asthe self-shining and self-seeing universal 


transcendental consciousness, 
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स्वात्मोपलब्धिशतकम्‌ 
श्री सिल्हणविरचितम्‌ 


A century of verses on Self-realisation. 


३% स्वस्ति 1 
Let the auspicious beginning be made. 


32 नमः श्रीपरादेव्यं । 
Homage to the Goddess Transcendental. 


ॐ अन्तविलसितानन्तश क्तित्रितयगभिणे । 
निरस्तस्वं कृत्याय स्वभावमहसे नमः ॥१॥ 
Homage to the self-shining self-containing within Itself the three-fold 


energies of innumerable manifestations and yet devoid of all stir of 
actions. 1 


नमः स्वानुभवग्राह्यप्रकाशानन्दमूतंये । 
सवं मूत्यंन्तरास्थाय नित्याय परमात्मने ॥२॥ 
Homage to the Overself, the self-luminous blissful Consciousness, realisa- 


ble in one’s rapt contemplation, immanent in diverse forms and yet eternal 
and transcendental. 2 


उन्मेषमाव्रसम्पन्नजगन्निर्माणकेलये | 
नमः स्वतन्त्रतोदारपारमैश्वर्यंशालिने ॥३॥ 
Homage to the One Great Being glorious in the fulness of Its freedom 


and indulgent in the play of universal creation at the mere rise of Its sweet 
will. 3 


परापरेण रूपेण स्थावरेषु चरेषु च । 
एकोऽप्यनेकतां यातो भूतग्रामेषु यश्चरन्‌ ॥४॥ 
Indeed, the Great Being it is that being One appears to be many in the 
world of objects as It reveals Itself in forms transcendental as well as imman- 
ent in the movable and immovable beings of the world.4 


गोपयन्‌ महिमानं स्वं मायाशक्तितिरोहितः | 
प्राणपुर्यष्टकाविष्टो मितमातृत्वसंश्रितः dul 
Hiding Its innate grandeur for Its real nature being concealed by the 
power of Maya and being confined by Prana, the life-breath and Puryastaka— 
the five-fold subtle elements, the mind, the intellect and the ego-sense—It 
allows Itself to be characterized by knowledge that has limits.9 
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स्थूलभूतशरी रस्थः: कर्मपञ्जरयन्त्रितः | 
सुखदुःखा दिभोक्ता$्सौ भवे विपरिवतंते ugn 

Living in the body composed of gross elements and resting accordingly 


in the cage constituted by the Karmas, it enjoys pleasure and suffers pains 
and that is how it moves endlessly in the ring of becoming.6 


ततः स्नेहादिभिर्भावमों हितः परिकल्पितैः 1 
विस्मृत्य निजमात्मानमनात्मनि निमज्जति Hitt 
Forgetting its own self for being beguiled by imaginary feelings 
of love and hate and the like, it drowns itself in the sea of the not- 
self.7 


मिथ्याभिमानमूढस्य रागोपहतचेतसः । 
कोऽस्मीति चितूपरामरशो मनागपि न जायते ten 
Swollen by egocentric pride and prejudice all false and coloured by 


covetousness in its heart of hearts, it has never the recognition of its real self 
as the self-shining universal Consciousness.8 


अनात्मन्यात्मसंवेदलक्षणोऽयमतात्तिवकः । 
अविद्याध्यासितस्यास्य बन्ध इत्युपचयंते 11811 
The perception of the self in the not-self being imaginary, it has what is 
figuratively called ‘Bandha’ (bondage) since the super—imposition of nescience 
on it makes it cabinned, cribbed and confined.9 


स तेनापहृतस्फारसवंज्ञत्वादिवेभवः 1 
इयत्तामात्रनिष्ठेन संकोचेनाभिभ्षुयते ॥१०॥ 
Thus, having been deprived of its vast riches of Omniscience, Omnipo- 


tence and Omnipresence by this bondage of nescience, x suffers Co 
in respect of the conditioning of its unbounded existence by limiting 


adjuncts.10 


ममेदमित्यसंबद्धेभाविव्या मिश्रयंस्तनुम्‌ । 
पतत्यगाधसंयोगवियौग विषयाणंवे 14411 
Having no discrimination of its real being as distinct Pa M 
objects unrelated with it and yet arousing the sense of their re x xm Em 
headlong in the sea of self-gratification tugged to and fro by attachm: nt om 
desirable and detachment from the undesirable; U} EER 
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पशुत्वे वतंमानोऽपि भावेर्भावैमुंहु्मुहः । 
उद्‌भवस्थितिसंहारान्‌ करोति निजशक्तिभिः ॥१२॥ 

Even when living in such a state of animality characterised by the diver- 
sities of ‘this’ and ‘that’, it indulges, possessed asit is withits powers and 
possibilities, in the play of creation and preservation and destruction of what 
is called the worldly life. 12 


मायाविद्याकलाकालरागनेयत्यमो हितः (मुद्रितः) | 


आविर्भावतिरोभार्वविदधाति गतागतम्‌ ।।१३॥ 

Covered over with the five-fold cloak of Maya, Vidya, Kala, Kala and 
Niyati, it suffers the somersault of entrance in and exit from the Life's 
scene prompted by appearance and disappearance of nescience clinging 
to It.13 


विकल्पाकुलितस्यापि वाह्यवृत्तिजुषोषपि वा । 
पदे पदे झटित्यस्य चिद॒व्यक्तिनॉपजायते ॥१४॥ 

Muddled as it is by myriad constructs of mind and coloured as it is by 
faculties of external cognition, it does‘not experience, as it should, at every 
step and at every instant, the fullest possibilities of its innate nature of 
Consciousness. 14 


जडस्वभावा अप्येते वाह्या घटपटादय: | 
प्रकाशरूपतां यान्ति तदन्तः प्रतिविम्बिताः ॥१५॥ 


All the external inert objects such as the jar and the cloth and so on 
casting their reflections in the mirror of its self-shining being regain their real 
nature that is composed of luminous Consciousness.15 


हृदयात्सर्वभूतानामग्नीषोमात्मकः सदा | 
प्राणापानावधश्चोध्वं प्रेरयन्नवतिष्ठते ॥१६॥ 


The self, composed asit were, of the nature of fire and moon, while 
remaining unruffled in its own self disturbs to life-breath of all living beings 
by directing Prana and Apana to move higher and lower respectively.16 


स्फुरत्‌ कुण्डलिनीगर्भनादमुद्रान्तरोत्थिता । 
तत्प्राणितंव प्रञ्चाशद्वर्णा चरति मातृका ॥१७॥ 
- Itis through rejuvenation received from it that the Matrka (the alpha- 
bets) of fifty sounds has its being arising from the Eternal Sound reposed in 
the ‘Kundalini? energized in its lively splendour. 17 
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तन्मरी चिचयोदारस्फारविस्फा रितो जडः 1 
चेष्टते विषयेष्वनतर्व हिःक रणविस्तरः 1१८] 


All sense organs, internal and external, ultimately unconscious in them- 


यदोपलभते बाह्यान्‌ विषयान्‌ करणक्रमात्‌ । 


तदा जाग्रदवस्थास्थोऽयमुच्यते 119811 
When it receives external objects brought before it by the agency of the 
organs of sensation, it is said to be in the state of awakening. 19 


इन्द्रिये रिन्द्रियार्थश्च विनेवानुभवोऽस्य य: । 
भाक्तनज्ञानसंस्कारात्स्वप्न इत्यभिधीयते ॥२०॥ 
Its awareness, without sense-organs and the sensum brought into being by 
the latent impressions of cognitions of objects Previously acquired, is verily 
called its state of dreaming.20 


यदा त्रितयमप्येतदिन्द्रियार्थानुभूतिकम्‌ । 
न संस्पृशति संलीनस्तदा सौपुप्तभाग्‌ भवेत्‌ ॥२१॥ 
And when retiring within itself itis not affected by the three states 
characterized by sense-experience of objects It is said to rest in the state of 
deep sleep.21 


विकल्पंरपरामृष्टा संवित्तिरेव केवला । 
तत्तूयं तत्पराशान्तं तुर्यातीतो निगद्यते ॥२२॥ 
But, Its ultimate state, the fourth state to be sure, that amounts to pure 
Consciousness unruffled by mental construction is the transcendental state, the 
state of perfect peace and poise.22 


इत्येताभिरवस्थाभि रभिमानमदोद्धरः । 
Deed. इव नृत्यति URAN 
Puffed up with egoistic pride, while living in these states and Poses it 
indulges, like an actor, in dancing on the stage of worldly life.23 


विस्मृतस्वात्मविभवं कदाचित्‌ पारमेश्वरी । 
शक्तिस्तमनुगृहणाति निरपेक्षा “7-०० Yu 
But, then comes a time when the power of the Overself comes mata oat 
independent of any external agency and showers Its favours on it (the self) 
that has become forgetful of its intrinsic status of the ‘Self”.24 
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यथाकंकरसंपर्काहिकसत्येव THT | 
भास्करस्य न सापेक्षा नाथित्वं कमलस्य वा ।।२५॥। 
The sun does not need the lotus to bloom nor does the lotus beg the sun 
to let it bloom. But, the lotus comes into bloom as soon as the rays of the 
rising sun touch it.25 
aĝa निरपेक्षिण्या स्वरसोदितया विभोः । 
मोहनिद्राप्रसुप्तोऽपि पशुः शक्त्या प्रबोध्यते ॥२६॥। 
In the same way it is that the Pasu, the soul in bondage, lulled into sleep 
of self forgetfulness is awakened by the power ef grace of the Pati, the Lord, 
operating on its own accord, absolutely independent of any Causality.26 


यथा कलुषमप्यम्भस्सद्यो याति प्रसन्नताम्‌ । 
कतकस्पर्शंसंयोगाच्छक्त्या स्पृष्टस्तथा पशुः ॥२७॥ 
Just as the dirty water touched,by the purifying agency of the Kataka 
regains its pristine purity, so does the Pagu, the fettered soul regains its fulness 
of freedom by the touch of the power of Divine grace.27 


तया प्रबोधितस्यास्य कोऽपि मोहविषापह: । 
विवेकः समुदेत्यन्तहंयोपादेयलक्षणः gil 
After the soul is thus awakened by the power of Divine grace, there 
dawns on it the discriminating knowledge that sifts the good from the bad and 
cures its lust for worldly life.28 
कुतोऽहमागतः कोऽहमवसाने भवानि किम्‌ । 
जन्ममृत्यू कथं कस्य भवतो वा न तौ कथम्‌ ॥२९॥ 
Where have I come from ? Who am I? What will I become at long last ? 
Whom do birth and death affect ? Or do they really affect none ?—such is 
the form that discrimination takes.29 


उपायाः के कथं हानिस्त्रिविधस्यास्य कर्मणः | 
कि ज्ञेयं ज्ञाते केन कश्च तस्योपदेशक: 113011 
What are the means ? How do they bring about the end of the bondage 
of the three-fold actions ? What is exactly the knowable ? How is this knowa- 
ble known ? And who is the teacher to teach all this ?—Such is the form that 
discrimination takes.30 
शरीरं कि शरीरे क: को भोक्ता सुखदुःखयोः । 
कि विदित्वा निवर्तेते आवतंनविवतंने 1139 
What is the body ? Who is it that becomes embodied ? Who isit that 
feels pleasure and pain ? What knowledge is it and of what that brings about 
ed n of birth and death ?— thisis the form that discrimination 
es. 
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इति सारतरज्ञानचर्वणककुतूहली `----------- | 
चित्तस्य सहजोदारो विचारः कुरुते पदम्‌ ॥३२॥ 


And in this way it is that the innate thought comes into being intent on 
relishing such deliberations of steadfast sound concepts,32 


विमुक्तव्यवहारस्य भोगेभ्यो विरतस्य च । 
स्वल्पसंतोषशीलस्य वैराग्यमुपजायते ।।३३॥ 

After the self is thus relieved of the stress and strain of life, after it has 
accordingly renounced all enjoyments by the senses and after it has,launched 
upon the life of simple, sweet self-contentment, there arises in it what is called 
utter aversion to all worldly enjoyment.33 


निसर्गंभङ्ग_रत्वेन भावानां परिभावयन्‌ । 
अनित्यतां न तेस्साकं सक्चित्वमधिगच्छति ॥३४॥ 
Thus it is that the self—meditating within itself over the mutability of the 
objects of sense-gratification for the very reason of their being prone to death 
and decay severes all its contacts with and attachments towards them.34 


तीब्रसंसा रकान्तारप रिभ्रान्तिकदथितः । 
वाञ्छति प्रशमस्निग्धच्छायां थस्य मनोमृगः ॥३९५॥ 
The mind of the being or the self suffering the torments of wanderings 
like a deer in the awful wild of worldly life, hankers at long last after the cool 
shade of peace and tranquility of the Inner Being.35 


आपातरमणीयेषु qarag प्रियेष्वपि । 
प्रायो वियोगधमित्वान्न श्लिष्यति कदाचन 13811 
The self, for its attribute of aloofness from matter does not cling to 
the objects of ` endearment that appear to be delectable only at 
first sight. 36 


उत्सेको विभवेर्नास्य निविडेरपि जायते । 
मुहुरायाति निवेदं भोगेषु क्षणभज़्िषु ॥३७॥ 
Even huge accumulations of worldly wealth fail to make the self-swollen 
with conceit. Even in the relish of pleasures of life it becomes disconsolate for 


it knows them to be but ephemeral.37 


इन्दीवरदलश्रेणीविम्रमर्मुनिमो हने; । 
कटाक्षैः पक्ष्मलाक्षीणामस्य नाक्षिप्यते मनः ॥३८॥ 
Never it happens that its mind gets detracted by the sidelong looks of 
ladies that look as lovely as the tremulous leaves of blue lotuses and possess 
the power to entice even the hearts of saints and sages.38 
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अभिमानं समुत्सृत्य विनयावनतः सदा । 
साधुसङ्गप्रसङ्गेन विनोदयति मानसम्‌ ॥३९॥ 


Having given up self-conceit and always humble in heart, it (the self) 
beguiles its mind in the company of man of piety and virtues.39 


अनिन्द्यामपराधीनामुचितामकदथिताम्‌ । 
प्राणसंधारणामात्रां निजवृत्ति समीहते ॥४०॥ 


The self (i. e. the man with self-realisation) desires only such means of 
living as may serve to keep the vital airs in order, may not be despicable and 
dependent on others, may befit his status and may never meet the disapproval 
of the wise.40 


आपन्नदशेनादेव प्रयाति करुणाद्रंताम्‌ । 
चिन्तयत्यप्रियं प्राज्ञो मनसाऽपि न कस्यचित्‌ ॥४१॥। 
Such a self (a man with self-realisation) becomes all compassion at the 
mere sight of one in distress and Wise as it is, it never harbours in heart any 
ill-will against any living being.41 


प्रसृतस्यापि कोपस्य वशं याति न जातुचित्‌ 1 
तदासीनवदध्यास्ते स्वजनोपचितं गृहम्‌ ॥४२॥ 
Never does such a self (a man with self-knowledge) become subject to the 


onset of anger and it always likes to live in company of blood-relations in 
home, in sitting posture of self-contemplation.42 


उच्चाटित इवोद्‌भ्रान्त इवापगतधी रिव । 
अपङृत्येष्ववद्येपु न कदाचित्‌ प्रवर्तते uva 


The self (the man with self-realisation) never indulges in acts despicable 


and deemed to be misdeeds and appears as if it were mentally distracted or 
thwarted or bereft of intellect.43 


सच्छास्त्नश्रवणोद्भूतप्रबोधविशदाशय: । 
बुद॒ध्याध्वबुध्यते पश्यन्‌ सदसदूवस्तु निश्चयम्‌ ।॥४४॥ 
Such a man is said to have known Reality since he has the definite know- 
ledge of the real as distinct from the unreal and since his heat has become 


purified with wisdom gained from the study of and meditation upon the scrip- 
tures of divine truth.44 
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दुःखेकायतने निन्थे सायाश्रक्षणभड TY । 

जन्ममृत्युजराग्रस्ते हपंशोकभयाकुले ॥४५॥ 

संयोगविध्रयोगा छू रागद्द षकदथिते । 

क्षुतूपिपासापरिक्षीणे कामक्रोधोपतापिते uxu 

विकल्पकल्पनाजालकलिते मलिने जडे i 

मानावमाननाम्लाने शक्ञाशझ कृशताचिते ॥४७॥ 

आशापाशकनियते ततोऽसौ पाञ्चभौतिके | 

निरुपादेयताहेयशरीरे विचिकित्सते ।।४५।। 

And then it is that such a man developes aversion towards his psycho- 
physical organism that is but the abode of pain, an object of detestation and 
evanescent like the evening cloud and is subject to birth, decay and death; 
that is brimful with delight and despondence and dread; that is marked by 
meetings and partings of dear and near Ones; that is tarnished with attach- 
ment and aversion; that is impoverished with hunger and thirst 3 that is 
afflicted with lust and hot temper; thatis composed of nothing but airy 
imaginations ; that is impure and insensate; that is disfigured by the feelings 
of self-respect and disrespect; that is pierced through the nails of doubts and 
disillusionments ; that hangs on the strings of hope and disappointments; and 
that is finally nothing but detestable for being utterly useless.45-48. 


तथाऽस्य स्वात्मसत्तायां प्रतीतिरुपजायते ॥४९॥ 
Text of first line corrupt.49 


अस्यैव सहजोदारचिच्चमत्कारसुन्दर: | 
अनियन्त्रितसच्छक्तिप्रसरः पारमेश्वरः ।।५०॥ 
It is the innate energy of the self-effulgent consciousness of the self, 
Verily the energy of the Overself thatshines supreme unimpeded by any 
agency.50 


स्फुरंश्चराचरस्फारनानाकारपरिग्रहः । 


निराक 5 : i 

परमात्मा [रो निविकारः परात्पर: ॥५१॥ i 

The self, for sooth, is the transcendental Overself, immutable, ae 
and ever manifesting itself in diverse forms of animate and inanimate being: 


Populating the world.51 


७ ००००००००० 
७५५९५८०००० ० ००७००१०००००७ ०००००००४०५००० se 


प्रतिभादशंसंक्रान्त विचित्रभुवनत्यः ॥५२॥| 
Text of first line corrupt.52 
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परामृतरसास्वादनिर्भ रानन्दभङ गुरः । 
या] ॥५३॥ 


Text of second line corrupt.53 


कवलीकृत दिग्देशकालाकारादिकल्पन: । 
AAT: प्रसरत्स्फारस्वभावभरभास्वर: ॥५४॥ 
It is in the very nature of the Self that it devours all mental .constructs of 
space and time and names and forms and shines in Its all-embracing self- 
radiant being of pure consciousness.54 


अनादिरव्ययो व्यापी कलनातीतगोचर: । 
निविकल्पो निराभासो निष्प्रपञ्चो निरञ्जनः ॥५५॥ 
This Self, the pure stainless consciousness to be sure, it is that is beginn- 
ingless and endless, all-p2rvasive and unimaginable, devoid of all distinctions 
and denominations and beyond all universal flux and fluctuation.55 


निर्गुणो निष्क्रिशशान्तो निरातङ्को निरामय: । 
नित्यो निराशो निर्नामा निराह्वानविसर्जनः ॥५६॥ 

The Self has no attributes, has no actions and It is calmness incarnate. 
Itis unstirred by any commotion and unaffected by any imperfection. 
Eternal, independent and nameless, It is beyond the reach of our invocat- 
ions.56 


स्वसंवेदनसंवेद्यस्सदसद्भावर्वाजतः । 
स्वप्रकाशः पराकाशः प्रशान्तविशदाशयः ॥५७॥ 
Realisable in self-contemplation and beyond all attributes of existence 
and non-existence, the Self isa self-shining space transcendental. It is the 
unruffled universal mind to be sure.57 


अनादित्वात्‌ पुराणोऽयमजत्वादविनश्वरः । 
भासकः स्वप्रकाशत्वाद्‌ व्यापकत्वाच्च सवंग: USI 
The Self is age-old as It has no beginning. It knows no death as It has 
no birth, It is universal illumination as itis self-illumined. And itis all- 
pervading as it is all-encompassing.58 


स्वतन्त्रो निरपेक्षत्वाच्छक्तिसत्त्वात्तथेइवरः । 
निष्क्रियः कृतकृत्यत्वादचिन्त्यत्वाद्‌ दुरासदः ।।५९॥ 

It isabsolutely independent as it needs none to aid and assist It. It is 
the supreme Lord as It possesses infinite power. Jt has nothing to achieve as 
It is all accomplishment. Tt is beyond any body's reach as nope can.even 
think about It.59 SEES 
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निःस्पृहः परिपुर्णत्वादजडत्वात्मबोधक: । 
निविकल्पोऽमनस्कत्वादमृतंत्वान्निराशयः ॥६०॥ 

It has no desire to fulfil since It is universal fulfilment. It is the giver 
of light and learning as It is omniscient. It is pure consciousness without the 


tinge of determination since It has no mind. And It has no latent impressions 
as It has no body to encase them.60 A 


निराभासः प्रशान्तत्वात्‌ सूक्षमत्वात्‌कलनो ज्झितः | 
सर्वानुग्रहधमित्वात्‌-"`-------- ------ ------------ +... neq 
Text of the last of the feet of the verse corrupt.6] 


अनाख्यो वागतीतत्वात्‌ स्वतन्त्रत्वादयन्त्रितः । 
दुविज्ञेयो रहस्यत्वाद्‌ हृदयस्थोऽपि दूरगः ॥६२॥ 
It defies all descriptions as It is all beyond the reach of speech. It knows 
no obstruction as It is all independent. It is the mystery of mysteries as It is 


unthinkable. It is in our heart of hearts and yet far, far away from 
us.62 - 


निष्कामत्वादसङ्कल्पो नित्यसत्त्वादसंशय: ॥६३॥। 
Text of first line corrupt.63 
` अद्यो विशवरूपत्वादनन्तत्वात्तथाऽव्ययः | 
प्रमाणेरपरिच्छिन्तः स्वसिद्धत्वात्तथा विभुः ॥६४॥ | 
It is One as the whole universe is Its form. It is immortal as It has no र 
end. It is undefined by all means of knowledge. It is self-evident and so It 
is all-pervasive.64 


एवं रूपाऽप रिज्ञानाद्बन्धदो मोक्षदो$न्यथा । 
परमात्मेति तत्प्राप्तो यतते सततोत्सुक: ॥६५॥ 

This Great Being it is that when unrecognized gives bondage and dien 
recognition gives freedom. Itis but meet, therefore, that the spiritual aspi- 
rant should always endeavour to realise and recognize It.65 

विकल्पजालनिमुक्तो विरागः शुद्धवासन: । 
SOS ७७० ०७७ ५७७ rq ७ ७७००७ ७७७ ७७७ ७५७७०७७०७७ ७ ७७ ७७७ [SS 

Text of second line corrupt.66 


: €———— यया प्यः ॥६७॥ 
Text of first three feet of the verse corrupt.§7 
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स्वरूपानुप्रविष्टोऽसावानन्देकघनः क्षणम्‌ | 
देहभावं समुत्सृज्य" ५०१००१०००० ००५०५ ०००००० १५५५५०५ ॥६८॥ 
Text of the last foot of the verse corrupt.68 


नोपायोपेयभावोऽत्र न भावो न च भावना | 
: नोदयास्तमने यत्र धाम्नि तस्मिन्‌ विलीयते ॥६९॥ 

The self, after the disintegration of its body loses its identity in the Over- 
self, the Light of lights that knows no rising and setting, thatis beyond all 
means-cum-ends relationships and beyond the reach ofall thinking and 
eontemplating.69 


“*“नन्दनिर्भेरः ॥७०॥ 
Text corrupt.70 
अनुभ्रूताऽपि या व्यक्तं गिरा वक्तुं न युज्यते | 
तां कामप्यात्मसंवेद्यां भजते चिच्चमत्कृतिम्‌ ॥७१॥ 
The self experiences the outburst of the relish of self-shining conscious- 
ness that even when experienced can not brooke verbal expression as it is 
simply subject to its own realisation.71 


यत्र स्थितो न निर्वदमुपयाति कदाचन । 
प्रलीनकालकलनस्तन्मयत्वं प्रपद्यते ।।७२॥ 

The seeker of the Self while resting in the ecstatic effervascence of con- 
sciousness feels no pangs of aversion and becoming one with It transcends 
time. 72 

गुरुशास्त्रानुभवजेनिश्चितं प्रत्ययस्त्िभिः । 
परिज्ञायाऽत्मनाऽत्मानं जीवन्मुक्तो विजृम्भते ॥७३॥। 

The spiritual seeker lives the life of a liberated soul while living in his 
physical body since he has realised his real Self through the three-fold ways of 
spiritual knowledge namely, the precepts of the spiritual teacher, the texts of 
the spiritual sciences and personal spiritual realisations.73 

न मे बन्धो न न मे मोक्षः स्वस्वरूपस्य विद्यते । 
पुनः पुनः ॥७४॥ 
Text of the second line corrupt.74 
सुखदुःखेकसदन॑ शरीरं पाञ्चभौतिकम्‌ । 
जायते कमं संयोगात्‌ पुनरेव विनश्यति ॥७५॥ 

One who knows the self knows that his psycho-physical organism is no- 

thing but the abode of pleasure and pain and that it comes into being by the 


operation of the forces of deeds done in the past lives and that it meets disso- 
lution again in the end.75 
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शरीराद्‌ व्यतिरिक्तो$्यमात्मा येनोपलभ्यते । 
तञ्ज्ञानं सदसंदिग्धमज्ञानं यदतोऽन्यथा ST 
Real knowledge that knows no doubts or disillusio 
that helps realise the self as quite distinct from the b 
All other knowledge is nothing but ignorance.76 


nments is the knowledge 
ody, its material abode. 


३०० ०००००० TRI 1७७॥ 
Text corrupt.77 


सोऽयमात्मपरिज्ञानशमिताशेषसंशयः I ; 
शरीरस्थोऽपि तद्धमेंन लिप्येत्‌ कर्मभोगर्ज: ।७८।। 
The spiritual aspirant whose doubts and disillusionments have been dis- 


pelled by Self-realisation while living in the body does not get affected by its 
attributes brought into being by the fruition of past deeds.78 


रागादिरूपरागो मे शुद्धस्य स्फटिकादिवत्‌ । 
सक्तश्च व्यतिरिक्तश्च शरीरेऽहं जलाकंवत्‌ ॥७९॥ 

The affection of the ‘I’ by the sensual attachments is like the affection of 
the pure crystal by the reflections of the coloured flower against it. So isthe 
‘I’ in the body like the sun in the water affected by it and at the same time 
essentially unaffected.79 


मय्यन्तरखिलं विश्‍वमण्डोदरमयुरवत्‌ । 
देहस्थितोऽप्यलक्ष्योऽहं कुसुमाद्यधिवासवत्‌ scl! 

The spiritual sceker realises that the whole universe is within the ‘I? like 
the peacock within the egg and also that the ‘I’ inhabiting the body is 
imperceptible like the fragrance inhabiting the flower and the musk and so 
on.80 


स्वप्रकाशो न मणिबत्‌ कर्ता नो कुम्भकारवत्‌ ॥5१॥ 
Text of the first two feet of the verse corrupt.81 


स्वसंवेद्यो न मुखवत्‌ सूक्ष्मो न परमाणुवत्‌ | 
बीतरागो न मुनिवत्‌ साएचर्या नेन्द्रजालवत्‌ ॥८२॥ 
i i i like one’s face; it is infinitissimally 
The ‘I’ indeed is self-realisable but un i 
small pi unlike an atom; it is unaffected by worldly atiachment but unlike 
a saint and it is a wonder of wonders but unlike a magic show.82 
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मुनिभिनियमक्षुण्णस्तपस्यद्भि: परंतपः । 
अविज्ञातरह्स्योऽयं कल्पकोटिशतैरपि ॥८३॥ 
The Self has such a mystery that even great seers tired with observance 
ofall moral and spiritual codes of conduct and practising all great penances 
during hundreds upon hundreds of aeons have not been able to unravel. 83 


eem nennt frg दभि रयमेवोपगम्यते nexu 
Text corrupt.84 


हृदयस्थोऽप्ययं केशचित्‌ क्वचिदन्यत्र मृग्यते SAN 
Text of the first line corrupt.85 


erem concen ०००२००००००००० ** विकल्प्यते ।।८६॥ 
Text corrupt.86 


आत्मा न कश्चिदेवाऽत्र परमार्थन विद्यते । 
विकारो भूतसंयोगाज्जायते चेतनामयः SNI 
The Carvakas, the materialists, may opine that really speaking there is no 
abiding ‘J’ asthe conscious self or the ‘I’ is nothing but a resultant of the 
admixture of material elements.87 


भूतात्मके शरीरेऽस्मिन्‌ याते कस्मात्‌ प्रलीनताम्‌ । 
ततो न किञ्चिदायातं चार्वाकाः प्रतिपेदिरे issu 
They argue that had it not been so, how is it that after the material 


body is dissolved, there is nothing that remains as the  indissoluble 
‘T.88 


ber ०*-०---००--****'कापिलाः ॥८९॥ 
Text corrupt. 89 


क्षणिकज्ञानसंतानवादिनः सौगताश्च ये | 
| आत्मा न कश्चिदस्तीति जगुस्ते शून्यबुद्धयः ।।९०॥ 
The Buddhists, who uphold the theory that the selfis nothing but the 
series of moments of consciousness and who say that nothing like the abiding 
conscious self exists are likewise mentally blank.90 
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कमंप्रयोजितान्येव चेष्टन्ते करणानि यत्‌ । 


अतः प्रयोजकस्तेषां कश्चिदात्माऽनुमीयते ॥९१॥। 

The Naiyayikas also do not know the real truth about the self as they ever 
that it is the organs of sensation urged by past deeds that really do all things 
and that the ‘Self? is an inferred entity as there must be a prompter of the 
sense organs.91 


5 पक्षे नैयायिकाः स्थिताः ॥९२॥ 
Text corrupt.92 


"~ ~"प्रोक्तो मीमांसर्करयम्‌ ॥९३॥ 
Text corrupt.93 


“Rats प्रमीयते eX 


Text corrupt.94 
eee es प्रामाण्य स्थापयेत कः DIS UI 
Text corrupt.95 


विमर्शोऽनुभवो शप्तिरहन्ता'**““*“*“स्मृति: d 
पूर्वापरानुसन्धानं कस्य स्यादीश्वर॑ विना ॥९६॥ 

Unless there be the Self what is it that may be said to have self-insight, 
awareness, cognition, ego-sense, recollection and recognition that vouchesafes 
for the identity of the thing being perceived to be the same as that perceived 
before.96 


तस्मादनादिसंसिद्धी  विश्‍वशक्त्युपव्‌ हितः । 
केन शक्तो निराकर्तु विभुः स्वप्रसरोदयः ॥९७॥ 
Hence, who is there who can negate the Self, the all-pervasive light of 
consciousness as eternally proved and as energized by the universal omni- 
potent *Overself^.97 


विकल्पनिवहत्यागात्‌  सर्वाहम्भावभावनात्‌ । 
स्वानुभूत्येकशीलत्वात्‌ प्राप्यते परमं पदम्‌ ॥९८॥ 
The spiritual seeker reaches his ultimate report after forsaking all mental 
constructs as imaginary and realising thereafter his self, the Overself to 
be sure, pervading the whole universe and known only by self-realisation. 98 
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परानन्दैकविश्रामान्मध्यमार्गावलम्बनात्‌ । 
सर्वेवृत्युपसंहारात्‌ परमात्मोपलभ्यते ॥९९॥ 
So, the Overself is attainable by bringing the self to rest in its state of 
transcendental ecstasy, which amounts to following the ‘Middle Path? and by 
annulling all the propensities of the mind.99 


इत्याप्तशिवसद्‌भावभावगर्भस्य सूनुना । 
शतकं सिल्हणेनेदं md स्वात्मोपलब्धये ॥१००॥ 
Thus comes to its end the century of verses dedicated to Self-realisation 
as composed by Silhana, the son of Bhavagarbha who had realised his oneness 
with Lord Siva, the Overself.100 


इत्याप्तशिवसदूभावः कश्चित्‌ सिद्धमुखोदितः | 
लोकानुकम्पया चक्रे विमर्शोदयमात्मनः ॥१०१॥ 

This century of verses amounting to the rise of - self-shining and self- 
seeing transcendental consciousness has been composed for the spiritual wel- 
fare of humanity by some one (Silhana to be sure) at the behest of a Siddha, 
after the realisation of his own identity with Lord Siva, the Overself.101 


इत्याचार्यसिल्हणकृतं स्वात्मोपलब्धिशतकं समाप्तम्‌ । 
Here ends the century of verses on Self-realisation composed by Acarya 
Silhana. 
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घोषणा-पत्र 


समाचारपत्न-रजिस्ट्रीकरण (केन्द्रीय) नियमावली, १९४६ के नियम ८ (१) के अधीन 
प्रकाशितव्य स्वामित्व-सम्बन्धी तथा अन्य emm । 


` 
१. प्रकाशन का स्थान-- 


२. प्रकाशन की कालिकता-- 


३. मुद्रक (१) 
(२) 
(३) 
४, प्रकाशक (१) 
(२) 
(३) 
५. सम्पादक (१) 
(२) 
(3) 


&. स्वामी का नाम ओर पता-- 


(प्रारूप--चार) : 


अखिल भारतीय संस्कृत-परिषद्‌, महात्मा गाँधी मागं, 
हज रतगंज, लखनऊ--२२६००१ 


पाण्मासिक 


नाम-श्री विशव मोहन 
राष्ट्रिकता-भारतीय 
पता--प्नार मुद्रक, ११७, AMMAN, लखनऊ-२२६००१ 


नाम-श्री गोपाल चन्द्र सिह 
राष्ट्रिकता-भारतीय 
पता-बी० ९८९, सेक्टर To, महानगर,लखनऊ-२२६००६ 


नाम--डा० जगदम्बा प्रसाद सिनहा 
राष्ट्रिकता-भारतीय 

पता--सी ० १, युनिवसिटी फ्लैट्स, गोकरननाथ, रोड, 
लखनऊ २२६००७ 


अखिल भारतीय संस्क्ृत-परिषद्‌ 
महात्मा गाँधी माग, हजरतगंज, लखनऊ-२२६००१ 


(इसमें कोई हिस्सेदार नहीं है) 


मैं, गोपाल चन्द्र सिंह, एतद्द्वारा घोषित करता हूं कि ऊपर दिये हुए ब्योरे मेरे iaa 
ज्ञान और विश्वास के अनुसार सत्य हैं | 


(go) गोपाल चन्द्र सिंह 
प्रकाशक 

(अखिल भारतोय संस्कृत-परिषद 
लखनऊ की ओर से) 
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